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PREFACE 


In sending this booklec ont into the world I may be 
permitted to state that I have been a student of the 
Bhagavad-Gita for over twenty years. In 1903 and 
1904 I studied, with a great teacher, Sri Ramannja’s 
Commentary on the Brabma sutras of Vyasa and the 
Commentary on the Bhagavad-Gita. My reverence for 
Sri Ramanuja was so great that | accepted implicitly 
every statement made by him. Since then, | have 
joined the Theosophical Society and come im contact 
with persons who thought and wrote differently. My 
mind, which had till then moved in a narrow groove, 


was broadened, and | began to see that all wisdom 


was not confined to my school ‘only. Among the 
books which I carefylly studied in the Theosophical 
Society was Light on the Path, which is held in high 
esteem by Theosophists. I naturally compared the 


4 teaching of this book with that of the Bhagavad-Gita, 


and I found that each threw light upon the other, 
so that I was enabled to understand both much 
better than before. At a Theosophical Conference 
held in the Tanjore District in February, 1921, | 
spoke on the Bhagavad-Gita, comparing its teaching 
with that of Light on the Path, The idea struck me 


vi 


then that I might put before the public a translation | 


of the Bhagavad-Gita, as I understood the book, 
with an introduction and notes. The time during 


which I was engaged in this work was a very 


pleasant time indeed. I thought of nothing but Sri 


Krishna and His teaching. Almost every day I — 


went to bed with a number of difficulties on my mind. 


And as I rose from bed the next morning, I found — 
that they were made clear. ‘lo differ from a great — 


teacher, whom I revere, was not an easy thing. I 
have pondered over the points of difference very 
carefully ; but I have felt compelled to interpret 
certain verses differently in order to bring out the 
full spirit of Sri Krishna’s teaching. 

I submitted the manuscript for perusal to my 
young friend and relative, Mr. K, V. Rajagopalan, 
M.A., M.L., High Court Vakil, Madras. He carefully 
read through it with me, and made numerous verbal 
amendments, for which I give him my hearty thanks. 


«V. K. RAMANUJACHARI 


_ FOREWORD 


In the popular conception of Eastern civilisation 
which one finds in the West, there is much that is 
utterly wrong. One idea is that Kastern peoples, 
especially those of India, are dreamy and philo- 
sophical, and therefore not of very great use for 
practical purposes. This popular conception is very 
well reflected in a remark of Kinglake in Bothen, as 
follows : 

A mere Oriental, who, for creative purposts is a thing 
deal and dry—a mental mummy that may have been 
live king just after the flood, but has since lain embalmed 
in space, 

» 

As a matter of fact. the civilisation of India is a 
very practical one, and no one is completely a 
dreamer here any more than in any other part of the 
world. But our ancient Indian civilisation has, perbaps, 

Fish the exception of Greece, a fuller realisation of 
the true values in life. ‘This is what characterises 
such a profound Gospel as the Bhayavcad-Gita, At 
first glance, it seems to be a wonderful philosophical 
treatise dealing merely with abstractions. It is 
only men of practical affairs who will realise that 
it is au Gospel for every day’s fullness of activity, 
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though its essence is always the teaching of a 

wonderful detachment. | 
My brother V. K, Ramanujachari, Dewan Bahadur, 
who comments on the (ita is interesting because he 
has combined those two elements of life which Shri 
Krishna is continually emphasising in His teachings. 
The ordinary reader of this work might think that 
Mr, Ramanujachari was some kind of a philosopher, 
living away from the daily affairs of men, and writing 
uw commentary on the Gitaas the result of deep specula- 
tions which have no contact with reality. Asa matter of 
fact, he has had and still has a far more “ objective” life 
than many people in Western lands. He has been for 
mauy years successively a school master, then in the 
Sait Department, then in the Revenue Department ofthe 


Madras Government, then Chairman of the Municipal © 


Council of Kumbakonam, During this latter period — 


he twice served his term as a member of the Legislative | 


Council of the Madras Presidency. At the actual 
moment, he is the President of the District Board of 
Tanjore, one of the largest districts in India. I well 


remember how, in spite of his growing years, he came 
forward during our Home Rule agitation in 1917, asa 


volunteer to go to jail for the principles for which 
we were all fighting then. 

Mr. Ramanujachari’s life is characteristic of what 
the life of a true Hindu was intended to be in the 
early days of our civilisation. Never losing. our 
) 


so-called “ subjective ’ 
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attitude to life, we were yet | 


ix 

intended to throw ourselves with full vigour into 
the world’s activities. But the difference between our 
idea of activity and that of the “hustling’’ West is 
that forus, having our ancient philosophic tradition, 
we cannot help saying at times to ourselves even in 
the thick of the struggle, “‘ Neti Neti—not this, 
not this”. We know that man has but one search and 
that is for Reality, and that if he lets himself be utterly 
absorbed in the events of the objective world, he is 
apt sometimes to lose his sense of proportion. We are 
seekers of That, The One Existence of the Upanishads, 
known by us as Ishvara, the Lord ; but we are to train 
ourselves to find Ir, or Him, not only in the world of 
our inner consciousness, but also in the changing 
world round us, 

I am heartily glad to write these few words to 
bring to the attention of readers the significance of 
such a commentary as this to the Gita. Mr. 
Ramanujachari belongs by tradision to that great 
reformation of Hinduism which was initiated by 
Shri Ramanujacharia. He has ventured in one or 
two places to differ from the ancient tradition, as 
also to draw upon the knowledge which he has gained 
through Theosophy, which shows all the more that he 
is not hide-bound by ancient traditions simply because 
they are ancient. I hope this book, written by a 
man of practical affairs, dealing with the most 
exquisite Gospel which the world contains, will in- 
spire other Hindus to ponder over life in the same 
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way, and to write new commentaries on the Gita in 
the light of their experiences in the twentieth century. 
For the Gita is an eternal Gospel, having for every 
century an‘inspiring message. But that message has 
to be dug out of the inner recesses of our being, and 
it is only those who live the life of public service, in 
the highest sense of this phrase, who will discover 
the profoundest elements in the Gita. It is only whena 
man comes to realise that the service of man is indeed 
the service of God, and makes no distinction between 
the God in heaven and the God on earth looking at 
him through the faces of the myriads of his fellows, 
that he stands midway in life, able to survey life 
with that larger perspective which is the characteristic 
of the real philosopher. 

There ave many things typical of the rejuvenation 
of India, and one of them is that a man verging on 
seventy years and immersed in public administrative 
affairs should write in his old age a commentary on the 
Gita. May there be many others like him to follow 
him in his footsteps ! 

C. JINARAJADASA 
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INTRODUCTION TO THE BHAGAVAD-GITA 
Section 1: Ourcine or tHe TEACHING 


THERE is an old text of the Upanishads which says: 
“Hear about the atma, think constantly of it, 
meditate upon it and see it.” Here four steps are 
indicated—sravana, manana, dhyana and darsana. 
They are treated in the first part of the Gta, consist- 
ing of chapters [II to VI, the first chapter being 
merely an introduction. . 

2. The first step—hearing—is dealt with at the 
outset.. The teaching is briefly this. - The atma 
differs entirely from the body; for while the body 
has a beginning and an end, the atmua has neither. 
There was no time in the past when it was not; it 
has therefore no beginning. ‘There will be no time 
in the future when it will cease to be; it has there- 
fore no end. Again, while the body changes from 
birth to death, first growing and then decaying, the 
atma ever remains the same. That this is the nature 
of both the body and the atma has been testified to 
by wise men who have had realisation of the atma. 
In order to make us understand that their nature 
must be as described, two arguments are put forward. 


1 Verses 12—13 and 16—25 of Ch. II. 
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The atma pervades every thing ‘n the universe. It 
is therefore finer than all, and cani.ot be injured by 
any one of them. ‘I'o sake this meaning clearer, four 
grades of matter, ee ‘than the preceding one, 
are taken, viz., weapc —-*. fire and wind, and it is 
stated that none of }uese car ajure the atma. On the 
other hand, the body being a collection of particles— 
for it grows by accretion of one particle to another— 
it must begin and end like «.. other collections. 
The difference between the body and the atma is not 
merely one of degree ; their “natures are entirely 
different.! For while the body can be perceived by 


‘Compare with Light o. the Path, a work deservedly 
held in great veneration in the Theosophical Society. 
Rule 9 of Part I of this book says: ‘ Desire only that 
which is within you.”” The word “ you” refers to the body 
which has been regarded hitherto as the atma. The rule 
says there is something within the body, which is the 
only thing which you may desire. Is it part of the body 
like the heart or the lungs, which are within the body ? 
Rule 10 says “it i8 beyond you,” that is, it is other than 

the body. On hearing this teaching the disciple may be 
tempted to pass over the physical body, which continual- 
ly changes, and, reaching the emotional body, regard it 
as the atma. On careful examination he will find that 
this body also changes with every feeling. He will then 
seek something beyond it, and will stumble on the mental 
body. Proceeding in this manner he will find at every 
step that the atma is beyond what he at first conceives it 
to be. It is in this sense that rule 1] says that it “is 
unattainable,” because it forever recedes. It does not 
mean that the atma can never be reached ; for to desire 

,. that which is unattainable is absurd. Reference is made 
to the atma in rule 20, where it is described as the 
“TInmost being ”. 
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the ordinary conses, the atma cannot be. It is there- 
fore said to be avyakta. 

3. The next sten is a, that is,*to think con- 
stantly of the atma. » THE — an impediment to this 
practice, which cons »s of t ; desires for fruits of 
action. So long as one feels these desires, he will 
only try to obtain the fruits, and even after obtaining 
them he will wo:* again for them. As the fruits are 
many, he will be palled in different directions, by differ- 
ent desires, and he will have no peace of mind and 
cannot think of the atma. he Gita therefore points 
out how the desires may be killed out.’ The disciple 
is asked to mind only the action, but not its fruit. If 
one does not look to the fruit, what is the induce- 
ment to act, will he not become inactive? It is 
therefore taught again that he should not be attached 
to inaction. ‘he motive to action is stated in the 
third chapter.” Kvery act should be regarded as 
done in worship of the Devas.’ The Devas being 
worshipped give the disciple whatever is required for 
worshipping them again, and the gifts should again 
be utilised in worship. One who does not do so, but 
appropriates them for his own purposes, is said to be 
a thief. Here it may be asked—how is the disciple 
to maintain himself? The reply is that as his body is ° 


’ Ch. II, verses 47—52. 

2 Ch. II, verses 10—13. 
_ * Devas are beings higher than men, including many 
who are worshipped by devotees. 
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an instrament for worship, the maintenance of the 
body is a part of the worship. It is therefore stated 
that one should eat the remains of the sacrifice 
(yajna) and that he will thereby be purified. This is 
karma yoga, It is easy to know it, but difficult to 
practise it. The (*ita therefore states, “It must be 
practised with skill”. From the very nature of the 
case it cannot be practised at the outset in every 
action of daily life. 

The disciple is therefore given a choice frou 
thirteen kinds of karma yoga.’ When he has obtained 
a firm footing in the variety which he may select, 
the disciple should gradually extend this attitude 
of mind (which is really what karma yoga is) to 
every action of his life.’ 


' Ch. IV, verses 25—32. 

> In Light on the Path the killing out of desires is 
given a prominent place. While the Gita teaches how 
the desires may be killed out, Light on the Path 
enumerates the desires. They are, first—the desire of life, 
the desire of comfort and the desire of power. The first 
desire is universal, being found in the lowest animals. 
It is unwillingness to give up the physical body The 
disciple must be ready to lay down his life at his Master’s 
bidding. He must kill out this desire. The desire of 
comfort is equally strong, and no one is willing to take 
trouble or be put to inconvenience, if he can help it; but 
the disciple must be ready to go where his Master bids 
him, unmindful of the inconveniences which he may have 
to undergo. In order to obtain comfort one desires 
power—control over others. This desire is first a means 
to an end, and then it becomes an end in itself. It tends 
to separate the disciple from other men, and must 


~ 


*) 


4. ‘The disciple can now go on to the second step 
—manana.' The teaching on this point may be briefly 


therefore be suppressed. The next three degires, which at 
first sight may he regarded as permissible but which 
must also go, are the sense of separateness, the desire for 
sensation and the hunger for growth. One may be wiser 
or more virtuous than another, and may naturally feel 
pride in being above his fellows; but this tends ‘to 
separate him from them. The disciple must obtain . 
knowledge, and 1auch of it comes through the senses, but 
he must not use the senses as a means of seeking 
pleasure. The last is the very pardonable desire to grow, 
that is, to grow in knowledge, in power, in peace or in 
love; but this growth should not be desired for the 
disciple’s own sake. If the growth is desired by one who 
desires to help others more effectively, the proper plan 
will be to forget his own growth and concentrate all his 
attention on service. He will then grow unconsciously 
like the flower. The only desires recommended are— 
desire for power, desire for peace, and desire for posses- 
sions. The first is not the power to contfol others, but 
the power to control oneself, his senses, and his mind. 
When a person receives a blow, his hand is instinctively 
raised to return the blow. The hand must be controlled. 
When harsh words are used, he %s tempted to speak 
harshly in return; but his tongue must be kept under 
¢eheck. When an injury is done, the mind naturally 
thinks of revenge; but the mind must be restrained. 
The effect of practising this contro] will make the person 
appear “‘as nothing in the eyes of men”. He will be re- 
garded as one without spirit. The peace which may be 
desired is that state of mind in which nothing can 
disturb it, neither joy nor grief, neither praise nor blame. 
The possessions which are recommended are those which 
one may share with all. Our worldly possessions are 
not of this description; they can be enjoyed only by a 
few and not by all. 


‘Verses +47 of Ch. II, 27—29 of Ch. Il], and 8—10 and 
13—15 of Ch. V. 
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summarised as follows. As each act is done, the 
disciple should say to himself—“ This is not done by 
me”. But by. whom then is it done ? The reply is, By 
the body, by its three gunas, or by the senses. ‘lhe 
disciple is really the person who acts; but he is not 
the principal, he is only an agent acting under the 
controlling influence of one or another of the gunas, 
One’may have had the experience that though he does 
not wish to act in a particular manner, he is not able to 
control his body or his senses. ‘hey are in a sense 
independent of him, and have to be restrained, If, 
in every act that he does, the disciple says “I do not 
do this, my body does it,” he separates himself in- 
thought from the i © and as this thought is repeat- 
ed in every act, discrimination becomes strong, and 
‘the disciple will not easily identify himself with the 
body, as he now does. This constant thought of the 
atma is the second step, viz., manana. 

5. The effect of this manana, if long continued, 
will produce a serenity or peace,’ in which the dis- 
ciple will be fit for beginning meditation. Three 
marks will indicate whether this stage has been 
reached. Realising that the atma is different from 
the body, he will become indifferent to what happens 
to his physical, emotional or mental bodies. He will be 
undisturbed by heat and cold, pleasure and pain, 
praise and blame. The things of the world will have 
lost their value in his eyes, and a lump of clay and a 

"Verses 53 of Ch. {1, 18 of Ch. V, and 79 of Ch, VI. 
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piece of gold will be treated with the same in- 
difference. As he no longer desires nor hates, he 
will have no friend and no enemy ; all will be equal.’ 

6. ‘The third step is meditation, and the mode of 
practising it is briefly described.” The disciple has to 
draw his mind away from all outside objects.” ‘T'his 
is known as pratyahdra. He must then fix the mind 
on the atma. ‘This is known as dhdrand, and when- 
ever the mind begins to wander, it must be brought 
back and fixed on the atma again. ‘This is dhyana. 

7. We now come to the fourth stage—darsana. 
When meditation is steadily continued for some con- 
siderable time, the mind ceases to work, and the atma 


shines like a lamp in a windless place. As when the 


wind shakes the light, its brightness is diminished, so 
when the mind pulls the atma in different directions, 
it is unable to realise itself; but when the mind be- 
comes quiescent, realisation begins. Realisation 
. . . e . 

brings gratification * which passes expression; the 

™Compare with Light on the Path—Rule 21, which calls 
it “Silence”. ‘Then will come a calm such as comes 
in a tropical country after the heavy rain. . . Such 
a calm will come to the harassed spirit.” Light on 
the Path adds the warning that the silence may end ; 
for itis only for an interval that nature can be still. 
Again and again the battle must be fought and won ; and 
the disciple will carry the strength of each success with 
him. 

2 Verses 1O—14 and 16—-17 of Ch, VL. 

*Compare with Light on the Path, Rule 18, which says : 
“‘ Seek the way by retreating within.” 

*Ch. VI, verses 19—25. . 
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disciple is so satisfied with it that he does not wish to 
rise from meditation ; he does not regard any gain as 
superior to this, and is not shaken by any grief, how- 
ever severe.' 

8. We now come to the end of the first portion 
ot the (rita, which deals with the individual soul; we 
have now to deal, in the second portion, with the soul 
of the world or Ishvara.2 As in the case of the atma, 
there are four stages—hearing, thinking, meditation 
and realisation. he teaching *® under the first step 
is briefly this : 

(a) Threefold relation—Ishvara stands to the 
world in a threefold relation. He supports it, directs 
its movements, and is its Lord, as the atma supports the 
body, directs its movements, and is its Lord. Ishvara 
may therefore be said to be the soul of the world, and 
the world His body. : 

(6) Maker and unmaker of worlds.—Ishvara directs 
the movements of the world, not for any purposes of 
His own, but for its perfection, As a school has a period 


‘Light on the Path, Rule 21, says: “In the deep 
silence the mysterious event will occur, which will prove 
that the ‘way’ has been found. Call it by what name 
you will. Itisa voice that speaks where there is none 
to speak; it is a messenger that comes, a messenger 
without form or substance ; or it is the flower of the soul 


that has opened. It cannot be described by any 


metaphor. Again, the pause of the soul is the moment of 
wonder, and the next moment of satisfaction.” 


*Chapters VII to XII. 
*Ch. VII and portions of Ch. LX. 
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of holidays, so has the world a period of rest, known 
as pralaya. When the period of activity begins, the 
aimas are sent out into the world with bodies and 
senses appropriate to the karma of each. Each life- 


period is like the year spent ina class. When the 


lesson is learned, there is a period of rest, and then 
the atma is sent out again with a more perfect body, 
like a boy getting promotion to a higher form, 
Ishvara is therefore said to be the maker and un- 
maker of worlds. 

(¢) Two aspects.—Ishvara appears in two aspects, 
He pervades everything in the world, so much so 
that in Chapter X Sri Krishna identifies Himself with 
everything. This is called the aspect of immanence. 
The worship of the Devas, enjoined before, is therefore 
really the worship of Ishvara. For He is in the Devas 
also. At the same time Ishvara is other’ than the 
things which He pervades; for those things are 
born. Matter constantly changes, and its change of 
form is its birth. ‘lhe atma in bondage takes a new 
body in every incarnation. He is therefore born. A 
perfect afma, no longer compelled to take birth, has 
formerly been by nature capable of being born ; be- 
cause he has no more karma, he is no longer born, 


His nature remains the same, But.Ishvara does not 


change like matter, nor is He born like a bound 


_atma, nor is He capable of taking birth. He is 


therefore separate fror all things. 
’ Verse 3 of Ch. X. 
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(1) Human aspect.—A Being of this description 
is beyond us. Are we poor mortals able to approach 
Him? The reply is, we can approach Him; for he 
has a human aspect also. Sri Krishna observes * 
that He is the same to all. He is not the friend of 
the high-born or the rich, nor is he the enemy of 
the out-caste or poverty-stricken ; anyone may ap- 
proach Him. He mixes with all. In his Avatdra as 
Rama he freely mixed with monkeys, and in his 
incarnation as Krishna he was Arjuna’s charioteer. 
He is easily pleased* with anything which is pre- 
sented to him with love; be it a leaf, a flower, a fruit 
or a cup of water. His love is unbounded. He says 
that the love* of the disciple, who loves Him for 
Himself, capnot be measured, and His own love is 
of the same degree. Ina few words, He is ready to 
appeal’ to those who love Him deeply in any form in 
which they wish, to seek Him. Every one will 
remember how love prompts Him to come down in 
Avatara, time after time. 

9. .The second step is manana or thinking, and 
here again there is an impediment in the tendency 
of men to think themselves as separate from others 
and Ishvara. Hach man thinks only of himself, and 
is prepared to sacrifice others for his own convenience 


' Verse 29 of Ch. IX. 
> Verse 26 of Ch. LX. 
* Verse 17 of Ch. VII. 
' Verse ll of Ch. LV. 
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or comfort. ‘lo some extent this tendency is curbed 
in the family, and in some cases persons identity 
themselves with their communities ors with their 
nations. Those who are not included in the family, 
in the community, or in the nation, are regarded as 
aliens, who may be treated in any way. ‘This impedi- 
ment should be removed. It is taught’ that every 
action should be regarded as done by Ishvara. The 
disciple should also give up all desire for the fruit of 
the action ; for it belongs to Ishvara, and the action 
itself is His. The disciple is only an agent If he 
performs actions maintaining this attitude of mind, 
he will not have the fever of excitement as to the 
result. Again, Sri Krishna says, whatever a disciple 
does, whether an action enjoined by the matte 
or an action for the maintenance of the body, it 
should be surrendered to Himself; that is, the act 
should be regarded as done by Ishvara, the fruit as 
belonging to Him, and the action itself as His. The 
disciple is merely a servant. * 


' Ch. IL, verse 30, and Ch. IX, verse 27. 


“Compare with Light on the Path, Rules 1—3. They 
recognise that the disciple acts ; but he is warned not 
to regard himself as the principal actor. He has to 
ook for the Warrior, that is, Ishvara, as being within 
case and fighting. He Has to take His orders and 
obey them. If these instructions are carried out, the 
disciple will go through the fight, it is said, * cool and 
unwearied ”. If he overlooks the instructions, his brain, it 
is said, will reel, his heart grow uncertain, and his 
sight and senses will fail. : 
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10. ‘lhe disciple is also required to regard all men 
in the same light, and in order that this may be 
done, he is directed to prostrate himself before 
Ishvara,’ And as Ishvara is in everything, as stated 
in the next chapter, the disciple is to prostrate him- 
self before everything, including the lowest. He 
must give up the pride which springs from a regard 
for his own body. ‘his is in fact the final instruction 
imparted by Sri Krishna to his disciple Uddahva, 
as described in the 11th Part of the Sri Bhagavata. In 
course of time, the disciple will instinctively regard 
everything as Ishvara Himself, and be prepared to 
identify himself with humanity.’ In going through 
the two practices described in the two preceding 
paragraphs, the disciple necessarily thinks of Ishvara 
as his Master, and he sees Him in everything. This 
constant thought of Ishvara is the second step. 

11. The third step—meditation—is taught in 
these words: * “ Fix your mind only on Me. Do this 


’ Verse 34 of Ch. LX. 


>Compare with /ight on the Path, Rules 5—7. Rule 
5 says: “ Listen to the song of life.” As a songisa 
harmonious succession of sounds, the harmony which 
should prevail in humanity is compared to a song. The 
meaning of the rule, then, is to find out indications of the 
tendency in men to live harmoniously with others. Owing 
to selfishness this tendency to harmony is hidden, and 
does not always come to the surface. The disciple is 
therefore asked to remember instances of this feeling of 
harmony, as he finds them, and store them in his memory. 
Then he is to draw from these instances the lesson of 
harmony. 


> Ch. LX, closing verse" 
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with love.’’ Love is of very great importance to the 
disciple. Ishvara can be known,* seen and entered 
into only through love. For understanding what 
Ishvara is, love is required ; and when this is deve- 
loped, there is a desire to see Him, and when He is 
seen, there is an intense desire to enter into Him. 
The first degree is known as bhakti, the second 
degree, desire to see, is para bhakti, and the 
intense love that leads to union with Ishvara is parama 
bhakti. One may meditate upon Ishvara with fear, as 
Maricha did upon Rama, or with fear like Kamsa 
on Sri Krishna, or with sexual love, as the Gopis did, 
but pure and unalloyed love of Ishvara for Himself is 
the best. One effect of this meditation is the growth 
of the disciple’s consciousness or jnana, Light on 
the Path (Rule 20 of Part 1) refers to the atma 
“as the dim star that burns within,” and it says: 
“ Steadily, as you watch and wagship, its light will 
grow stronger. Then you may know you have found 
the beginning of the way. And when you have 
found the end, its light will suddenly become the 
infinite light.” The light’s growing stronger is the 
development which this jnana undergoes; and its 
becoming infinite light is the consciousness of the 
disciple becoming capable of embracing the whole 
universe. ‘This gradual development of consciousness 


1 Ch. XI, verse 54. 
2Ch. XVIII, verse 54. 
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is graphically described * in the Gita. One who 
meditates on Brahma, that is, Ishvara, passes through 
the light cf fire, the day, the bright fortnight, and 
the bright-half-year, and then reaches Brahma. The 
light of fire is small indeed ; the light of the day is 
greater; the light of the bright fortnight greater 
still; and that of the bright half-year is greater than 
all these. The consciousness of the disciple grows in 
this manner. 

The Upanishads mention the “ year ” as the next 
thing through which the disciple passes, and the year 
represents infinite light. When the disciple’s consci- 
ousness becomes infinite in this manner, he is said to 
become Brahma.’ 

15. The disciple’s development is described from 
another point of view. In the first stage of the 
meditation the disciple * sees himself in all beings, 
and all beings in himself, that is, he realises that he 
is one with all beings. If a person is unhappy, he 
sees himself in that person; that is, he sympathises 
with him and feels as he feels. If any good comes to_ 
himself, he sees all persons in himself; that is, he 
regards all persons as having a share in that good. 
In other words: whatever he has, he holds not for 
himself only, but for all. In the second stage 
he sees Ishvara in everything and everything in 

? Ch. VIII, verse 24. 


? Ch. XVIII, verse 53. 
* Ch. VI, verses 29—32, 
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Ishvara. In the first two stages the perception of 
oneness with humanity and with Ishvara occurs 
during meditation ; but in the third stage the per- 
ception extends beyond the time of meditation, and 
oneness is seen at all times. In the fourth stage this 
perception of oneness is reflected in his conduct, and 
he is not shaken in the least degree by any misfor- 
tune, however severe. ‘I'he third step is becoming 
Brahma, and the fourth step is intensification | of 
the peace reached by karma yoga.* Becoming 
Brahma, the disciple has a serene mind; he neither 
desires nor grieves, and he is the same to all 
beings.” 

14. We now come to the last stage—darsana or 
seeing. To see Ishvara is possible only when the 
disciple has become Bruhma, that is, When his con- 
sciousness has become infinite. It was for lack of 
this development that Arjuna was unable to see Sri 
Krishna in his aspect as Ishvara, #nd it was necessary 
for Him to give Arjuna divine sight. ‘lhe giving of 
this divine sight was merely to expand Arjuna’s 
consciousness for the time being, to enable him to 
see the whole universe. ‘lhe disciple’s perfection as 


1 Ch. XVIII, verse 54. 

2 Compare with Light ow the Path, Rules 15—17 of 
Part II]. The instructions by which the first three 
stages are reached are the secrets which are held by 
| earth, the air and the water, of Rule 15; the Holy Ones of 
the earth, of Rule 16; and by the Inmost, the One, of 
Rule 17. 
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a mau is now complete, and he enters into Ishvara ; 
that is, he reaches divinity.’ 

15. The teaching of the Gita is now complete. The 
first portion prepares the disciple for meditation on 
Isvara. He is taught how he may get rid of per- 
sonality—that is, of the tendency to identify himself 
with his body—and to realise himself as he will one 
day become. Then in the second part he is taught 
how to get rid of his individuality, of the notion that 
he can stand apart from all and from Ishvara. When 
this is got rid of, he is fit for meditation on Ishvara. 
In due course his consciousness expands, until it 
becomes all-embracing. Then he can see Ishvara as 
He really is, and become one with Him. The re- 
mainder of the book deals more fully with certain 
subjects briefly referred toin the preceding chapters. 


—_— --— ——— 


Section IL: Atma anp Bopy 


16. The foregoing section gives an outline of the 
teaching in the Bhagavad-Gita. To preserve con- 
tinuity many particulars were necessarily omitted 
Some of these may now be dealt with. In para 2 
the atma was contrasted with the body, on the ground — 
that, while the body is perishable, the atma is not_ 

' Light on the Path; Rule 17, Part LI, refers to this a 
“When the time of learning the seventeenth rule is 


reached, man is on the threshold of becoming m 
than man.’ 
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Ch. XIII enumerates other points of. contrast. 
Sri Krishna puts to Himself five questions about the 
body, and replies to them in order : ? 

(a) What is the body ? The reply is—the great 
bhutas, ahamkara, buddhi and avyakta, The great 
bhutas are known, for want of better terms, as earth, 
water, fire, wind and air. Each of these grades of 
matter is finer than the one preceding it; ahamkara 
is the grade of matter finer than air, and buddhi, also 
known as mahat, is still finer. Avyakta is the one 
primordial substance, of which the other seven are 
modifications. The reply then comes to this—that 
the body is composed of ‘seven grades of matter, 
which are all modifications of avyakta, 

(6) The second question is—what is the body like ? 
The reply is—the ten sensés and the one. Five are 
organs of action—the tongue, the hands, the feet, the 
organs of excretion and the organs,of reproduction. 
Five are the organs of preception. The one is the 
mind. The reply then means that the body is an 
organism consisting of.many parts, each with its own 
function, and that it supports the five senses of per- 
ception and the mind. The term “ senses ” does not 
express the meaning of the Sanskrit term “andriya ” 
co rectly, They are not parts of the body ; for they 
re 2 said * to accompany the atma in its wanderings 
om one body to another. 

Giraed 4, 6 and 7. 
Ch. XV, verses 7—9. 
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(c) The third question is—what are the modifi- 
cations of the body? The reply is—desire, hate, 
pleasure atid pain. These, though experienced by 
the atma, are caused by certain conditions of the 
body. 

(d) The fourth question is—for what purpose is 
the body made? The reply is—it is the vehicle of the 
atma. The body’ and the senses act, and the atma 
seated in the body experiences the fruit of such act. 

(e) The last question is—what is the body ? The 
reply is, it is a collection: that is, a collection of the 
seven grades of matter. 

17. What now is the atma? 

(a) It is without beginning.” This _ distin- 
guishes the atma from the body, which is a collection 
and which has therefore a beginning. The meaning 
is that the atma is one, as opposed to the body, which 
isa collection. , 

(b) While the body is an organism, the atma is 
indivisible. It is therefore said that it has * hands 
and feet, eyes and ears, head and face everywhere. 

(c) While the body supports the organs of per- 
ception and the mind, the atma is devoid of them,* 
though it is able to gather knowledge through them. 


1 Verses 21 and 22, Ch. XIII. 
2 Jhid., verse 13. 
5 Tbid., verse 14. 
* Jbid., verse 15. 
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(dq) While the body has three guwnas, one or 
another of which predominates, the atma is without 
any guna, but seated in the body, it caf experience 
the effects of the gunas. 

(¢) While the body is an object of perception,” 
the atma perceives. How can the atma, which is 
One, perceive the body, which is a collection of many 
parts. The analogy of the sun,’ which, though one, 
shines upon all things in the world, is cited in reply. 
Like the sun, the atma perceives the whole of the 
body. It is therefore said to be light* or jnana. 
Light is necessary to perceive things, and the 
atma is necessary to see everything, including light. 

18. The atma is thus of an entirely different 
nature from the body. The next question which will 
arise is—are all atmas alike or are they dissimilar. 
The reply is—they are all exactly® similar; the 
differences, which we see betweey one person and 
another, are all in the body with which they are 
clothed for the time being. 

19. So far the atma has been described by draw- 
ing attention to what it is not. What then is it like ? 
Sri Krishna’s reply is—know the atma° to be Myself, 


"Ch. XIII, verse 15. Compare also with verse 22. 
* Ibid., verse 2. 

* [bid., verse 34. 

* /bid., verse 18. 

° [bid., verses 17, 28 and 29. 

® Jbid., verse 3. 
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that is, it is of the same nature as Ishvara Himself. 
It does not mean that the a(ma and Ishvara are differ- 
ent names for the same thing. For, in the same 
chapter Sri Krishna says that the atma is a part‘ 
of Himself, and this is confirmed by a verse’ in 
Ch. XV. The atmais brahma,’ that is, infinite, as 
its consciousness is unlimited in the perfected state. 
It grows from a “dim light ” to infinite light ; but its 
growth is unlike the growth of the body. For while 
matter grows by aceretion, the growth of the atma is 
by the removal of limitations, ‘lhe terins sat and 
asat which indicate respectively matter in the gross 
condition and matter in the fine condition cannot 
therefore be applied to it. 

20. If the body and the alma are so entirely 
unlike, how is it that they have become united ? The 
reply is that this union has had no beginning.* 
But this connection with the body does not stain the 
atma in any way,’ because the atma is finer than 
all the things of which the body is composed. In the 
same way the air, which is finer than other elements, 
cannot be polluted by them. ° 


"Ch. XIII, verse 13. The verse should be read thus— 
anadt, matparam. The latter term is a compound, mean- 
ing “that in regard to which I am larger or greater ”. 


2 Ch. XV, verse 7. 

* Ch. XIII, verse 13. 

* Jbid., verse 20, 

° Jbid., verses 15, 32 and 33. 


21 


21. lastly, what is the relation of the atma to 
the body? It has already been said that the body 
exists for the atmu.* The atma is therefore the 
lord of the body. Secondly, the atma supports the 
body, and lastly, the atma directs the movements of 
the body. It is therefore said to be maheswara and 
paramatma, One name of the mind, which controls 
the body, is atma, and as the atma controijs the mind 
also, it is called paramaima or the great director. 


Section III: Karma Yoga 


22. The next subject to be dealt with is karma 
yoga. Arjuna, not having apparently grasped the 
full meaning of Sri Krishna’s teaching in Ch. I 
enquires* why action so terrible was indicated to 
him in preference to manana or thinking of the atma, 
which was decidedly a higher step. In furnishing a 
reply Sri Krishna takes occasion to yake His meaning 
clearer. . 

23. The further mstruction may be thus sum- 
marised. It is not possible for a man ° of the world 
to abandon action completely, and sit down to think 
of the atma. For in spite of himself he will be forced 
to work by the tendencies inherent in his body, Even 
the maintenance’ of the body will not be possible 

1Ch. XIII, verse 23. 

2Ch. III, verses 1 and 2. 

5 Ibid., verses 3—5. 

* Tbid., verse 8. 
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to one who gives up every action. Arjuna was 
therefore advised* to engage the organs of action 
in action and to begin karma yoga, without a longing 
for fruit. The task would be easy, as the organs of 
action would be engaged in doing congenial work. 
While they are so engaged, the disciple should 
practise control of the mind and the starving of 
desires. 

24. Even if one be fit for manana or thinking of 
the atma, it is better * for him to practise karma yoga. 
For both karma yoga and manana have the same* 
goal, and in that respect they are one. By the 
practice of karma yoga the goal is reached in a 
shorter * time and with greater® ease. Next, there is 
the example of great men like King* Janaka who 
practised only karma yoga, and Sri Krishna’ himself 
did the same, though he had nothing to gain. Lastly, 
it is necessary to one who will be regarded as a leader,” 
and whose example will be followed, that he should 
practise karma yoga only, in order that the masses 
may not be diverted into another channel. For they 


' Ch. ILI, verse 7. 

* Jbid., verse 8, and Ch, V, verse 2. 
* Ch. V, verses 4 and 5. 

* /bid., verse 6, 

* Tbid., verse 3. 

° Ch. III, verse 20. 

” Tbid., verse 22. 

* Jbid., verse 20. 
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have not fully * learnt to discriminate the atma from 
the body, and are attached to action; they are there- 
fore unfit for manana. A wise man, who can do 
without karma yoga, should nevertheless practise it as 
the masses do, in order that a doubt may not arise in 
their minds as to the course which they have to 
follow. 

25. In para 3 it is stated that Sri Krishna 
gave the disciple a choice’ from thirteen kinds of 
karma yoga. In a Vedic text four varieties are enu- 
merated as helps to yoga or meditation on Isvara 
viz., recitation of the Veda, yajna, gift, and tapas or 
discipline. The term yajna was understood in the 
narrower sense of an offering made to the sacred 
fire. The tendency of this teaching being to shut 
out large classes of people from karma yoga, 
Sri Krishna removes the restriction, not by interpret- 
ing yajna to mean worship of devas, its proper 

meaning, but by adding certain ‘other varieties and 
calling all yajna. Four varieties are enumerated in 
the Vedic text as already stated. To the recitation * 
of the Veda, a knowledge of its meaning is added, 
and to tapas or discipline, yoga* or pilgrimage to 
sacred places. ‘Thus we have six varieties. The 
other varieties are the control of the outer senses, 


' Ch. III, verses 25 and 26, 

2 Ch. IV, verse 28. 

* Thid. 

‘ [bid., verses 26, 27, 29 and 30, 
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the abandonment of proximity to sense-objects, the 
control of the mind, the control of the outgoing 
breath, of the incoming breath, and of both. The 
last three varieties are known as pranayama, The 
thirteenth variety is symbolical worship.’ 


Section IV: Progress 1s Karma YoGa 


26. At the end of para 5 it was stated that 
the disciple should gradually extend karma yoga to 
every action of his life. There are three elements in 
the practice of karma yoga. One element is to ignore 
the fruit of action and starve the desire therefor: 
The next element is to think in every action of the 
aima, as contrasted with the body, and to weaken the 
identification of the one with the other. The last 
element is to give up the idea of possession in every- 
thing connected with the body. These three elements 
are stated in the penultimate verse of Ch. IT: “One 
reaches bliss, who gives up all desires, and is without 
attachment, without the sense of possession and 
without the identification of himself with the body.” 
One who practises karma yoga with these three 
elements is praised in Ch. [V,’ and it is stated that 
though he is engrossed in action he does nothing ; 
for-he only practises jnana. Such action does not 
bind, and all his previous karma is burnt up. 


' Ch. IV, verse 25. 
* Verses 19—23. 
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27. When discrimination ripens, the disciple will 
ignore the differences in the bodies in which the 
atmas reside, and he will look upon them all alike. 
To reach this perfection, effort in six directions 18 
indicated. In regard to outside objects the effort 
should be to prevent’ the arising of joy on the coming 
of a good, or of grief on the coming of an 
evil. The next is to dwell? upon the defects of 
sense-enjoyment, which are that the enjoyment lasts 
only so long as the senses contact the objects, 
that it begins and ends, and that it is the womb 
of pain. In regard tothe atma, the effort should 
be to find*® pleasure only in itself. To this end 
the disciple should learn to regard the atma itself as 
the object * of enjoyment, as the means of enjoyment 
and as the place of enjoyment. In regard to persons 
the effort should be to control’ desire and anger 
and prevent these from causing injury. In addition 
to this negative effort, there should also be the 
positive effort of finding pleasure *® in promoting the 
welfare of all beings, with the same ardour as one 
promotes his own welfare. 


‘Ch. V, verse 20. 
* [bid., verse 22. 
3 Thid., verse 21. 
* Jbid., verse 24, 
> Ibid,, verse 23. 
© Thid., verse 25. 
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28. ‘The progress of the disciple to perfection is 
by stages. In ‘the first stage the disciple draws * in 
his senses, when they go out to contact objects, as a 
tortoise draws in its limbs when they touch an alien 
object. In the second stage there is an attachment 
to objects; but no effort? is made to procure them. 
But when a good or evil comes without his effort, he 
is neither pleased nor displeased. In the third stage 
‘no effort * is any longer necessary ; desire, fear and 
anger have departed, and the disciple’s mind dwells 
on the atma. It is possible i in this manner for sense 
objects‘ to be made to depart from the disciple ; 
but some attachment will still cling to him, like the 
spark of fire hidden ina heap of ashes. But when 
the atma is realised, even that attachment goes. In 
the highest stage, in which all desires’ are com- 
pletely abandoned without any risk of their ever 
coming back, the disciple, having seen the atma, 
finds pleasure oniy in the atma. That one has 
reached this stage may be seen in two ways. First, 
his senses may contact any object, but his mind 
remains undisturbed,’ being full of the pleasure of 
self-realisation, like the ocean which remains full and 


*Ch II, verse 58. 
* [bid., verse 57. 
* Tbid., verse 56. 
* [bid., verse 59. 
° [bid,, verse 55. 
" [Thid., verse 70. 
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undergoes no change, whether rivers discharge their 
waters into it or not. This is the mark of a lower 
stage. There is a higher stage, in which the disciple 
does not see’ the outside objects at all. ‘They are 
as night to him, though they are as day to the world. 


Section V: ISHVARA 


29. In Section II the nature of the body and of 
the atma was examined, and the relation of the atma 
to the body was stated. We have now to see what 
Ishvara’s body is and what is His relation to it. We 
saw that the body, which an atma takes, is composed 
of seven modifications of matter. Ishvara’s body is 
composed of the same seven elements. The verse 2 
which describes the body says that that body is His, 
that is, it belongs to Him—in the same way as the body 
belongs to the atma. The world composed of these 
seven elements is called prakriti (a term by which the 
body of the atma ° also is indicated). This prakrity 
is lower,‘ and there is a higher prakriti, which is 
made up of all these atmas, by whom all this world is 
upheld. Sri Krishna states of the higher prakrite 
also that it belongs to Himself. As everything in 
the world is made up of the lower ° and the higher 


1 Ch. II, verse 69. 

2 Ch. VII, verse 4. 

’ Ch. XUII, verses 20—22, 24, 30 and 35. 
* Ch. VII, verse 5. 

> [Tbid., verse 6. 
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prakriti, everything therefore belongs to Isvara, who 
may use either prakriti as He pleases, as the atma 
uses its own body. 

30. This is one relation. Another relation is 
that Ishvara supports the world by pervading it, as 
the body is supported by the atma’s presence within 
it. Sri Krishna gives an idea of the way in which 
the support takes place by the analogy * of the string 
and the pearls. As the string passing through the 
pearls, remains unseen, and supports the pearls, so 
does Ishvara pervade ? every object and support it, 
while He Himself remains unseen, To prevent any 
-misunderstanding that this support is like the 
Support of one finite body by another, as the support 
of a table by the floor, Sri Krishna says:* “ These 
beings stand in Me,” and in the next verse He adds: 
“They do not stand in Me.” The meaning is that the 
support is not the ordinary kind of support that we 
see inthe world. ~ 

31. -The third and last relation of Ishvara to the 
world is that He direets‘ its movements. In the case 
of sentient beings the control is exercised by influ- 
encing® the mind. There is a large amount of 


"Ch, VII, verse 7. 

* See also Ch, IX, verse 4. 

3 [bid. » 

*Ch, X, verse 8. Also Ch. XV, verse 15, and Ch. XVIII, 
verses 46 and 61. | | 

* [bid., verse 5. 


29 


disputation on this question of control. That free will 
exists in intelligent beings must be admitted; for 
Sri Krishna Himself says in the lagt chapter: * 
“Consider my instruction carefully and do as you 
will.” The difficulty is—how are we to reconcile the 
free will of the atma with the power of Ishvara to 
control every movement of every being ? Various 
theories have been put forward. ‘There appears to 
be an easy solution. Ishvara’s power of control is 
unlimited ; but He Himself places some limitation 
upon it and gives men free will; because the perfec- 
tion of the world, which is His object, will not be 
attained so well by control from outside, as by the 
exercise of free will and learning by experience. 
There is another point to be remembered in this 
connection. Ishvara controls all beings, not only 
directly, but also through others. The tenth chapter 
of the Gita accordingly mentions the seven* great 
Rishis and the four Manus as agefts carrying out His 
will. This is merely illustrative. There are numerous 
other agents. In the eleventh chapter Shri Krishna 
asks Arjuna® to be His agent in the destruction of 
the soldiers gathered together on the field of 
Kurukshetra. We are ourselves His agents, though 
we do not know it. 


1Ch, XVIII, verse 63. 
2Ch. X, verse 6. 
3Ch. XI, verse 33. 
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32. In para 8 (c) reference was made to the three 
aspects of Ishvara. The aspect of immanence is 
frequently ' mentioned in the Gita in order apparently 
to impress that idea upon the disciple’s mind. ‘The 
aspect of transcendence was also referred to, though 
not with the same fullness. In Ch. VII Sri Krishna 
observes that He has no equal? or superior, and 
in Ch. X, that he differs ° from all others, because he 
is unborn, because the state of being unborn has 
had no beginning, and because He is the great 
Lord of all the worlds. In Ch. XV He goes into the 
question more fully, and observes‘ that He trans- 
eends both the kshara, that is, the atmas which are 
bound, and the akshara, the atmas which have 
become free, and that He is therefore called uttama- 
purusha and purushottama. In regard to the human 
aspect, attention was drawn to Ishvara’s accessibility, 
His being easily pleased, His willingness to mix with 
all, however low, and His love. To show the extent 
of love, it was stated that He appears to every one 
who loves Him in the form in which he wishes to see 
Him. Mention was made of His Avatara, that is, 

‘Ch. VII, verses 8—11; Ch. IX, verses 16—19; Ch. X, 
verses 21—39 ; ;and Ch. XV, verses 12 to 14—consider also 
the second half, of verse 15: « By all the Vedas I alone 


am indicated. I alone give the frait taught in the 
Vedas.’ 


2 Verse &. 
* Verse 3. 
* Verses 16—18. 
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His coming down from time to time. In this 
connection the following questions naturally arise. 
The first question is whether in the Avatara Ishvara’s 
powers are in any way limited. The reply is in the 
negative. He remains unborn,’ is incapable of being 
affected by anything, and continues to be the Lord of 
all beings. The second question is as to what is the 
body in which He appears. The reply is—it is His 
prakriti. It will be seen from para 29 that he has two 
prakritis. If He be in the lower prakriti, He makes a 
body for Himself out of the seven elements of which 
the world is composed. If He be in the higher pra- 
kritt, He influences a living being, and works through 
him. Avataras of this kind occurred in the persons of 
Parasurama and Bala Rama, as every student of the 
Puranas will know. ‘The third question is—why does 
He come down? Is he compelled as atmas are by 
karma? The reply is “No”. He comes down of His 
own will.? The fourth question is—when does he 
come down? The reply is when dharma’ fades and 
adharma raises its head. Lastly, for what purpose 
does he comes down? The reply is—to protect * the 
good, to destroy the wicked and to establish dharma 
on a firm basis. By the term “ good” Sri Krishna 


1 Ch. IV, verse 6. 


2 The term maya, being a word with many meanings, 
means here jnanam, 7.e., will. 


3 Ch. IV, verse 7. 
* Tbid., verse 8. 
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means those who love Him for Himself, and wish to 
see Him, to converse with Him, and to live with Him. 
They cannot have their wish, unless He appears to 
them in a form which they can see. The destruction 
of the wicked should not be regarded as an act of 
vengeance. Ishvara merely takes away the instru- 
ments which he gave to the atmas for attaining per- 
fection, because they are being abused. The 
establishment of dharma takes place in two ways. 
One is by precept, as in the case of Arjuna and 
Uddhava, and the other is by example. 

°33. In the closing verses' of Ch. VII Sri Krishna 
applies the theory of immanence to show that what- 
ever worship is paid to the Devas is paid to Himself ; 
for the Devas are His bodies. He alone gives the 
worshipper fervour to carry on worship. He 
receives the worship, and grants their prayer; but as 
the worshipper approaches Him in the form of a 
finite being, the fruit which he obtains is also finite. 


Section VI: Buaxtr Yooa 


34. In paras 9 and 10 two practices were 
described, which make up manana or constant think- 
ing of Ishvara. These two practices should be 
continued, even when the disciple enters upon 
bhaktt yoga or meditation onIshvara, It is apparently 
with this intention that these two practices are 


1 Verses 20—23. 
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enumerated in the verses’ which enjoin meditation. 
A comparison of the two verses gives interesting 
information. In one verse reference is made to 
serving Ishvara, that is, doing every act as His work. 
The corresponding injunction in the other is: “ Be 
without attachment,” that is, attachment to the 
action, to its fruit, and to the doership. ‘lhe former 
verse says: “ Prostrate yourself before Me.” ‘The 
latter commands : “ Be without ill-will to any being.” 
Obviously one is the explanation of the other. ‘lhe 
direction in the first verse is, in effect : “ Regard every 
being as Ishvara,” it follows then that no ill-will will 
arise towards anyone who may injure the disciple ; 
for Ishvara is just and impartial. In the latter verse 
there is the additional direction : “ Do My work.” See 
verses 14 of Ch. IX, and 9 of Ch. X. 9 

35. Bhakti yoga leads to one of three? goals— 
obtaining power, attaining one’s true nature, and 
reaching Ishvara. In the first tw6 cases the yogi’s 
love is divided between his goal, and Ishvara as the 
means thereto. Also he thinks of Ishvara only till his 
goal is reached. Inthe last case, Ishvara being both 
the goal and the means, the yogi’s love is undivided 


Ch. [X, verse 34, and Ch. XI, verse 55: “ Be with 
your mind fixed only on Me. Do this vith love and serve 
Me; and prostrate yourself before Me.” ‘One reaches 
Me, who does My work, who regards Me as the highest 
goal, who loves Me and who is without attachment, and 
without ill-will to any being.” 

2 Ch. VII, verse 16, and Ch. XIV, verse 27. 
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and is fixed on one thing only. He will also be ever 
with Ishvara; for He Himself is the goal. A yogi of 
the last class is called yndni ; for he alone knows truly. 

Yogis of the first class have to meditate on 
Ishvara in certain aspects—(see para 38 infra), 
so also yogis of the second class, The aspect to be 
dwelt upon is that Ishvara is imperishable. When 
they die with this thought, they are no longer re- 
born. Certain other aspects are stated in chapter 
XII," viz., that the subject of meditation is no longer ” 
subject to change, that it is devoid’ of name and 
form, that it is capable * of entering into any thing, 
and that it remains’ ever the same, though coming 
into contact with changing things. In the opening 
verses® of Chapter XII the question is discussed 
whether one may meditate upon the atma itself as the 
goal, while meditating upon Ishvara also as the means. 
The conclusion is that he may, but that the practice 
is extremely difficult to beings in their embodied 
condition, The result is in each case the same, 

— becoming Brahma (infinitelight). 

Yogis of the third class have much easier work. 

As they love Ishvara with their whole heart, Ishvara 


* Verse 3. 

* The meaning of the term aksharam. 

* The meaning of the term anirdesyam. 
* The meaning of the term sarvatragam. 
* The meaning of the term kutasthai. 

6 Verses 1 to 8. 
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reciprocates* it, and being unable to bear separation 
from them, He quickens their evolution. He is said to 
be easily > reached ; for He takes up the burden °* of 
securing to the yogi what he wishes to attain and of 
helping him to retain it. ‘his is done in two ways— 
first by destroying* the yearning that still remains 
in a subtle form towards sense-objects, and then by 
expanding his consciousness into infinite light, ‘To 
this ability to .see Isvara as He is, is joined intense ’ 
love, which now springs up. The yogi sees Ishvara 
and enters into Him. 

36. It will be observed that becoming Brahma 
(infinite light) is a stage of evolution reached by both 
the yogis—the yogi intent on reaching his true nature, 
and the yogi working to become one with Ishvara. 
Their subsequent career is the same. : 

There are thus two goals, one proximate and the 
other final. The former is referred to in the begin- 
ning ® of Ch. I] as immortality, and ‘the closing verse 
of the same chapter says: “ This isthe path to Brahma ; 
no one who reaches it is bewildered; even if one 
commences it in old age, he reaches Brahma, which 
is bliss.” That is, he becomes Brahma (infinite 


1 Ch. VII, verse 17. 

2 Ch. VIII, verse 14. 

3 Ch. 1X, verse 22. 

* Oh, X, verses 10, and 11, and Ch. XIV, verse 26. 
° Ch. XVIII, verses 54 and 55. 

6 Verse 15. 
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light). Mention is made of the same goal towards 
the end’ of Ch. V. This is one goal. The higher 
goal is Ishvara Himself.? It will be noticed that 
reference was made to infinite bliss in the earlier 
chapters; and no mention was made of it in the 
second part of the Gita. There was an object in 
doing so. For the disciple had to be weaned from 
his attachment to sense-objects. When this result 
was reached, it was no longer necessary to hold up 
the ideal of bliss before him, In Chapters VII to 
XII it is wholly ignored. As a matter of fact, how- 
ever, to reach Ishvara and to become one with Him is 
certainly bliss;* but that is not the prominent idea 
in the yogi’s mind. He wishes to become one with 
Ishvara and take part in His work. Itisa partner- 
ship of joy. 

Here the question may arise whether there 
is any other goal to be reached by the disciple. 
Reference is often made in the Gita to escaping 
from birth. May not one wish to reach this 
goal, and be content with the pleasure which 
realisation of the atma gives? Such a goal is possible, 
seeing that the teachers of Sri Ramanu ja’s school warn 
their disciples against this pitfall. When one has 


" Verses 21 and 24—26. 


*>Ch. VIIL, verses 14, 15 and 22; Ch. IX, verses 
25, 28 and 34; Ch. X, verse 10; Ch. XI, verse 55; and 
Ch. XVITI, verses 55 and 65. 


5 Ch. XIV, verse 27. 
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realised the atma, all his desires depart without the 
risk of their return, and it is not likely that he will do 
anything which will bind him. He wilt therefore 
become free and may enjoy the bliss of realisation. 
But he cannot become Brahma (infinite light), unless 
he gives up individuality. It is only when it goes, 
_ that infinite light is reached. For it is in the 
fitness of things that one who cannot give up 
individuality should not have the perfection implied 
in the attainment of infinite light. One’s power 
increases with one’s willingness and capacity to work 
for the public good. 

It is possible that the yearning towards sense- 
objects may remain in a subtle form and draw the 
person down to samsdra ; but it may be destroyed by 
daily meditation on the atma and by invoking 
Ishvara’s help. 

37. The first part of the (Gita prescribes karma 
yoga as the means of destroying personality and of | 
obtaining inner perception. Is it necessary that every 
one should follow its teaching, who desires to reach 
perfection? The majority should no doubt do so; but 
some fortunate individuals may from the outset love 
Ishvara, either from the efforts made in a previous 
life, or from association with good and pious souls. 
The second Part of the Gita deals with such people, 
as well as with those who have carried out the 
instructions in the first Part and have reached the 
fruit, The opening verse of Chapter VII therefore 
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begins with these words: “ Do you wish to commence 
My yogu with your mind firmly fixed upon Me and 
yourself depending for support upon Mé? Listen.” 
Accordingly, one who is unable to do this meditation * 
easily is referred first to abhydsa (practice), and if 
that should fail, to doing Ishvara’s work. In the last 
resort he must go to the first part of the Gita. 

We have then three parallel ways to perfection 
according to temperaments. There is first what 
has been described as karma yoga. As each 
action is done, there is a thought or jnana 
which is revolved in the mind, and which really plays | 
the principal part. In the next step, yoga (medi- 
tation on the atma), and in its continuance as bhakti 
yoga, it is thought, again, that is the prominent 
feature. This way may therefore be called jndna 
yoga, yoga being a generic term added to every 
variety of meditation. ‘l'hose who love Ishyara from 
the outset practise bhakti yoga. It is so called, be- 
cause love of Ishvara is the principal feature. It also 
contains the thought or jnamam element; for medi- 
tation is thought. From the first way the love element 
is not absent; for it is found in all the ways. 
Accordingly, the expression Mad bhakta or bhaktiman 
(one who loves Me) occurs in the description of yogis 
of this class in the closing? verses of chapter XII. 
In addition to these two elements there is also the 


' Ch. XII, verses 9—12. 
* Verses 16, 17 and 18. 
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action element in both the ways. In one, action 1s 
done as service in order to starve out desire for fruit, 
and this practice should be continued throughout. In 
regard to the other also there are the express’ direc- 
tions: “Serve Me” and “ Prostrate yourself before Me”, 

Most persons are not equipped for either of the 
ways. They are unable to concentrate their thought, 
nor does love of Ishvara spring up easily. It is for 
their benefit that Sri Krishna closes” his teaching 
with instruction as to what is called prapattr, They 
have to dedicate themselves to Ishvara’s service, and 
do the service loyally, regarding themselves as His 
servants. Ishvara on His part undertakes responsi- 
bility for their reaching perfection. He must make 
them efficient instruments, and in due course and at 
the right time He takes them over every ifmpediment. 
This may be called karma yoga—yoga by service. It 
contains the thought element, as Ishvara is thought on 
in each action as the Master wlfose work is being 
done. The love element is also present ; it is weak 
at first, but it gradually grows, ‘l'hree ways to 
perfection being thus open to all, each should choose 
what suits his own temperament. 


Section VII: THe Law or GrowtTH 


38. It will have been observed from the last 
section that one who meditates upon a thing for a 


1 Ch. IX, verse 34. 
2 Oh. XVILI, verse 66. 
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long time becomes that thing. One who meditates 
upon the perfect atma, becomes a perfect atma ; 
one who meditates upon Ishvara reaches Ishvara. 
This is the law of growth and it is stated in Ch. VIII 
and illustrated. Sri Krishna observes, whatever! a 
person thinks of at the moment of death, that he 
becomes on rebirth, and the thought will recur at the 
last moment, if it is meditated upon throughout life. 
He therefore advises Arjuna to make ? up his mind 
that Ishvara is the highest goal, and ever to fix his 
mind upon Him. The law is next illustrated by 
applying it to three classes of persons. The first 
class represents those who desire ® power, or who, 
having lost power, wish to regain it. The second 
class wishes to become Brahma (infinite light). 

The third class endeavours to reach Ishvara. 
The first class has to meditate upon the goal and 
upon Ishvara as the means thereto. This is done 
by meditating on Ishvara in certain aspects.’ If 
power is desired, Ishvara should be thought of as 
controlling all things. For a long life the thought 
should be that He endures for a long time. If 
children be required, Ishvara should be meditated 
upon as the creator of all beings, and so on. In 
addition to these meditations throughout life, 


' Verse 6. 
> Verse 7. 
* Ch. VII, verse 16. 
* Ch. VIII, verse 9. 
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certain directions are given as to the mode’ of 
meditation at the moment of death. he second class 
should meditate upon the atma as no longer liable* to 
birth, and as not perishing while everything else 
perishes. Certain other aspects of the atma to be 
meditated upon were stated in para 35. The last 
class should ever think * of Ishvara and do nothing 
else. The same chapter notes the value of the 
achievement in each case. ‘lhe aspirant for power 
gets something which from its nature is perishable.* 
One who seeks the perfection of the atma attains 
that state, and never returns to be reborn.’ This is 
also the case with the last class.° In this connection 
Sri Krishna’s warning to disciples against striving 
for a finite goal, and seeking it from a_finite being, 
may be mentioned. ‘Though an appeal be made to a 
finite being, it is really made to Ishvara,’ and it is He 
that grants” the prayer. But as the aspect meditated 
upon is finite, the attainment does not endure. One 
who applies to Ishvara Himself for a finite goal, is in 
the same position.. Some persons® perform the soma 

™ Ch. VIII, verse 10. 

2 [bid., verses 11 and 20. 

* Ibid., verse 14. 

* Tbid., verse 16. 

° Ibid., verse 21. 

° Ibid., verse 15. 

* Ch. IX, verse 23. 

’ Ibid., verse 24. 

» Ibid., verses 20 and 21. 
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sacrifice and ask for swarga. They reach swarga; 
but return when the cause which took them there has 
expended itself. 


Secrion VIII: Guwnas 


39. This examination of the teaching of the Gita 
will not be complete, unless some account is given of 
the gunas, which is the subject of Chs. XIV, XVI, 
XViland XVIII. The gunas are three’ in number: 
satva, rajas, and tamas, ‘They are always present in 
matter, and are therefore found in the human body ; 
but one or another of them predominates at a time. 
They cannot be seen, but their existence must be 
interred from the effects which they produce. When 
one’s senses* are active, and things are correctly 
perceived, satva predominates. When one is active * 
and restless, and is influenced by desire, rajas has 
overpowered the other gunas. When tamas* is in the 
ascendant, there is unwillingness to work, inability 
to perceive or to perceive correctly. Satva leads to 
pleasure,’ rajas to activity, and tamas to delusion. 
One dying under the influence of satva is born in the 
family® of the wise; if under the influence of rajas, 


*Ch. XIV, verse 5. 

* Jbid., verse-11. 

* /bid., verse 12. 

* /bid., verses 8 and 13. 
® [bid., verse 9. 

* [bid., verses 14 and 15. 
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he is born among persons attached to action, and if 
under the influence of tamas, he will be born amid 
men without intelligence. Arjuna was therefore 
advised to be ever‘ under the influence of satva. 

40. In the opening verses of Ch. XVI Sri Krishna 
enumerates certain qualities and practices to be 
cultivated by the disciple. One quality ’ is steadiness 
in meditation on the atma. Two terms * refer to the 
eradication of desire, with which are intimately 
connected the absence’ of fear and the absence of 
anger. Five terms ”® relate to the disciple’s conduct 
towards others, and all the qualities referred to by 
them may be grouped under love of humanity. They 
are: not injuring anyone, bearing with patience any 
injury received, sympathising with those in grief, 


'Ch. IJ, verse 45. 


> Ch. XVL verse 1. This is the third term in the cea: 
The figures shown in the following notes refer to the 
order of the terms in verses | to 3. 


* Terms 17 and 20. Both terms have the same mean- 
ing, though a distinction is made in the commentaries, 
Anger and fear are but modifications of desire, the former 
arising when the attainment of desire is obstructed, and 
the latter when there is a prospect of losing the thing 
desired. ‘he three terms—desire, fear, and anger—are 
often mentioned together.—Ch. II, verse 56, and Ch. IV, 
verse 10. 

* Terms 1 and 12. . 

> Terms 10, 22,16, 9 and 26. Apparently perfection is 
not aimed at at the outset, and a certain amount of 
success will suffice. Pride tends to separate one from 
others and is therefore to be eliminated. 
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rectitude, that is, speaking and acting in con- 
formity with thought, and the absence of inordi- 
nate pride. Eight terms’ describe what are known as 
shat sampat, or the six jewels. They are: (1) control of 
the mind ; (2) control of the senses and of the 
tongue, under the latter come speaking what is true 
and helpful and the absence of gossip; (3) placing 
no restraint on the freedom of others, physical 
restraint will come under himsa or injuring, restraint 
in the form of intolerance is therefore indicated by 
the term droha, and its absence is tolerance; (4) 
perseverance, which includes confidence in the 
teacher and in the way pointed out by him; (5) being 
ashamed in going astray, this implies an anxiety to 
hold fast to the goal selected, and a readiness to 
return to it when one is drawn away from it ; this 
is one-pointedness ; (6) the abandonment of every- 
thing injurious to the disciple. I'he absence of 
depression being needed in meditation, the term is 
synonymous with cheerfulness. Four terms,? mean- 
ing gift, sacrifice, discipline and recitation of the 
Veda, indicate the need for carrying out the duties 
enjoined by the scriptures. This point is emphasis- 
ed at the end of the chapter.’ As long as one remains 
a mortal, he should depend upon scriptures for 


* Terms 5, 14, 11 and 15 (both dealing with control of 
the tongue), 25, 23, 19 and 13. 


* Terms 4, 6, 7 and 8. 
* Verses 23 and 24. 
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guidance. He can see Ishvara’s will only when he 
becomes Brahma (infinite light). The remaining 
four terms‘ state what is necessary in order to make 
the other qualities fruitful. They are: purity of 
mind, purity of body, accessibility to good men, and 
inaccessibility to others. 

There is another list of qualities and practices in 
Ch. XIII,* which includes many of these elements. 
That list may be examined in the light of this 
paragraph. 

41. The remainder of Ch. XVI describes the 
qualities and practices which are found in those who 
are not willing to work with Ishvara. They are 
enumerated in order that the disciple may examine 
himself and eliminate whatever is undesirable. The 
verses are very interesting. : 

42. In Ch. XVII and the create portion of 
Ch. XVHI, certain things, with which the disciple is 
concerned, are examined with reference to the three 
gunas. ‘lhe disciple has to act, and in particular to 
give, to sacrifice and to practise discipline. He must 
understand what he is doing, and his perception at 
the time of action should be correct. He must show 
zeal in the doing of the act, and persevere in it until 
the result is reached. LHach of these is divided into 
three varieties, and though to know them all is useful, 
especially to enable the disciple to eliminate 

’ Terms 2, 24, 18 and 21. 

2 Verses 8 to 12. 


46 


undesirable elements, it is sufficient here to note the 
satvic class. Action in general, and gift, sacrifice and 
discipline in-particular, are satvic, if they are perform- 
ed * without a longing for fruit. This idea is variously 
expressed thus: “done by those who do not desire 
fruit,” “with a mind undisturbed by success and 
failure,” ‘abandoned by attachment,” “ because it 
must be done,” that is, because the act is an end in 
itself, ‘done not in return for a benefit received,” 
and ‘‘ not done from love or hate”. One who acts is 
satvic, if he does not long for fruit, and if he does not 
say: “I dothis.” Both these are elements of karma 
yoga. ‘The result is that an action is satvic, if it is 
done as karma yoga, Understanding is safvic, if one 
is: able to discriminate * between the going out into 
the world and the return therefrom, between what 
should ke done and what should not be done, between 


1Ch. XVIII, verse 23, and Ch. XVII, verses 11, 
17 and 20. Discipline is of three kinds—discipline 
of the body, of the tongue and of the mind. Paying 
respect to the deva, the twice-born, the teacher and the 
wise, bathing to become pure, conformity of action to 
thought, abstention from sexual intercourse, and non- 
injuring belong to the first kind. Speaking words that 
do not cause trembling, saying what is true, pleasant and 
helpful, and reciting one’s own Veda come under the 
second kind. Absence of anger, wishing the well-being of 
others, controlling the tongue with the mind, fixing it 
on the subject of meditation and not permitting it to 
dwell on anything else—constitute discipline of the 
third kind. 


*Ch. XVIII, verse 30. 
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fear and its absence, between bondage and emanci- 
pation. Perception 1s satvic, if the disciple‘ at the time 
of action sees in all beings that which is imperishable, 
and which is not divided into classes. ‘'I'his thing is 
the atma. Zeal is satvie, if the disciple worships * the 
Devas. Perseverance is satvic, if one*® continues 
action—whether of the mind, of the prana, or of the 
senses—if it is undertaken for doing yoga (meditation 
on Ishvara). Abandonment of action, which is often 
enjoined, is satvic, when the act is done without * 
attachment to its fruit. Finally, pleasure is satvic 
if one can revel in it without feeling satiety, and 
ean find in it an end to all pain.’ In sense-enjoyment, 
on the other hand, satiety is soon felt, and it is the 
parent of pain instead of putting an end to pain. 
Pleasure of self-realisation is of this kind. It is 
like poison at the beginning, but like nectar in the 
end. 


Section IX: Praparti 


43, One would miss the essence of the Gita, if one 
did not understand the teaching as to prapatti, 
which is alluded to in various places. Prapatté 


1Ch. XVIII, verse 20. 
2Ch. XVII, verse 4. 
°Ch. XVIII, verse 33. 

* Thid., verse 9. | 

5 Ibid., verses 36 and 37. 
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is) an appeal for help to one ‘who is both able 
and willing to help, when the person who seeks it is 
himself unable to achieve the end in view. The Gita 
suggests an appeal to Ishvara Himself, and Heis both 
able and willing to help ; for He is the * great Lord 
of all the worlds, and is also the friend of all beings. 
Prapatti is suggested in order that one may overcome 
the attraction of sense-objects, The objects are on 
purpose made attractive * by Ishvara, so that men may 
be drawn to perfect themselves. When a certain 
stage is reached, the objects should be laid aside, and 
the disciple should seek realisation of the atma and 
union with Ishvara. But the attraction is found to be 
too much for most people. It is suggested that 
Ishvara’s help* should be sought to overcome this 
attraction. Reference is made to this in Chs. VII, * 
XV and XVIII. At the end of His teaching’ Sri 
Krishna gives prapatti a wider application. 

The verse may thus be translated : “ Giving up all 
other means, come to Me for help. I shall release you 
from all difficulties. Do not grieve.” This may be 
anderstood in two ways: First, whoever is unable 
to achieve an end, whatever it may be, may apply to 


‘ Ch. V, verse 29. 

* Ch. VII, verse 14. 

* Ibid. 

* Ch. VII, verse 14; Ch. XV, verse 4; and Ch, XVIII, 


verse 62. 
° Verse 66. 
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Ishvara for help. He will remove the impediment in 
the way, and enable him to reach the goal. Secondly, 
the verse may be taken as advising a disciple as to 
what he should do, if he regards the scheme of 
evolution laid down in the Gita as long and arduous, 
Arjuna apparently did view it in that light, and 
showed signs of grief. Sri Krishna consoles him and 
says, “give up all other means and come to Me”. In 
other words the meaning is: “ You need not make ~ 
conscious efforts to attain perfection, relying on your 
own strength. Leave that burden to Me. Only 
come to Me and do My work, and you will grow, 
though unconsciously, and without effort on your 
part”. In this sense the disciple will grow like a 
flower, unconsciously. 

When the disciple endeavours to become pertect by 
his own effort, there is an element of individuality. 
Even this is eliminated, if he. merely identifies 
himself with Ishvara, and He will make him grow, 
in order to make him an efficient tool in His own 
work. ‘This is prapatiz. 


SECTION X&: CoNcLusIoNn 


44. We may conclude this introduction by pointing 
out that the Gita contains the essence of the Veda 
brought together by Sri Krishna, as honey is 
gathered by the bee. It is nectar churned from the 


ocean of the Upanishads. ‘This is the testimony 
4 
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given by the sage Suka in regard to Sri Krishna’s 
teaching to Uddhava in the eleventh part of Sri 
Bhagavata.- The Gita contains the very same teach- 
ing, given more briefly, and Suka’s remark will 
therefore apply to the Gita also. 

45. Sri Krishna modernised the vedic teaching 
and made it applicable to all humanity. Re- 
ference has already been made to the exten- 
sion of the benefit of the teaching to the Sudra. 
In Ch. III, He removes the restriction on the 
performance of Karma-yoga by him, in Ch. LX, He 
mentions him as fit for Bhakti-yoga, and in the 
last chapter he clearly shows how even the Sudra 
may attain salvation, The steps enumerated are the 
same for all classes. | 

Secondly, the Gita is singularly free from all sect- 
arian disputes. God is described in general terms as 
one who pervades the world. He is not identified 
with Vishnu or Siva. Reference is no doubt made to 
the worshp of Devas. Sri Krishna. just takes men 
as they are, worshipping the deities which appeal to 
them. And He merely seeks to change the attitude 
in which they should perform the worship. Next, no 
ceremonies are insisted on as necessary in any part of 
the Path. The whole work has to be done by control- 


ling and training the mind. Wherever ceremonies 
are referred to, they are such duties as one has to 
perform in-his status of life. Lastly, those aspects 
which repel an educated. mind in books on religion. 
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are carefully removed. God is not a God of anger. 
He is full of love, and every action of His is influenced 
by that feeling. There is no punishment for sin 
or wrongdoing, merely on the ground that it isa 
disobedience of God’s command. Penalties are attach- 
ed in order to turn men away from wrongdoing. 

46. In this introduction and -in the translation 
which follows it, Sri Ramanuja’s commentary on the 
Bhagavad-Gita has been followed, and the notes of 
his great follower, Sri Vedanta Desika, have been fully 
utilised. But in spite of the great veneration in 
which I hold them, I have been compelled to depart 
from them in certain minor matters. They were 
writing under certain limitations. They regarded the 
orthodox interpretation of the Upanishads as the only 
- correct one. They had therefore to twist the meaning 
of every text, which was inconsistent with that inter- 
pretation. Sri Krishna knew that thes would happen, 
and took care to say that He alone knew the Vedas. 
It follows therefore that whenever the orthodox inter- 
pretation of the Vedas conflicts with the clear teach- 
ing of the Gita, the former should give way. Next, 
Sri Ramanvja and his follower, who were fighting the 
doctrine of oneness of the Sankara school, shrank 
from every appearance of a recognition of oneness. 
The only oneness which they recognised was oneness 
of nature. hey ignored oneness of interest or one- 
ness of purpose. Yet such oneness does exist in the 
world, and is the goal reached by every perfect being. 
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He has the same interest as all other men, and his 
purpose is the purpose of Ishvara Himself. For this 
reason the very important teaching in verses 29 and 
30 of Ch. VI is missed. Next, the importance of the 
two steps in which Ishvara is ever thought on, and 
which are the necessary conditions of Bhakti-yoga, is 
now prominently brought forth. In the closing verse 
of Ch, [X, Sri Krishna says, “prostrate before Myself” 
and in the tenth chapter He identifies Himself with 
everything in the world. His meaning therefore 
clearly is that the yogi should fall down and prostrate 
himself before everything in the world, including the 
lowest, so that in the end he may regard everything 
as Ishvara. Yet, to fall down before an outcaste 
is a thing which that school of teachers cannot 
tolerate. ‘There are certain other minor points also 
in which | have differed from the great authorities. 
They are indicated in the foot-notes at the proper 
places. 

47. Though there are many translations of the 
Bhagavad-Gita, a clear exposition of the work from 
the point of view of the Ramanuja school has not 
been put before the public. As a humble follower of 
that great teacher, I have thought it my duty to 
supply this defect. Following the teaching of the 
Bhagavad-Gita, I shall not be affected by any 
adverse comments. I shall welcome them in the 
hope that the defects which will be pointed out will 
give an opportunity to remove them. 
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‘The Bhagavad-Gita is a discourse between Sri 
Krishna and Arjuna, the Pandaya Warrior. The 
scene is laid on the field of Kurukshetra at the time 
when the armies of Yudhishtira and Duryodhana - 
were about to commence the great battle. Arjuna, 
wishing to survey the whole field, requested Sri 
Krishna, who acted as his charioteer, to place the 
chariot between the two armies. He then looked 
round, and when he saw so many friends and relations 
on each side, his heart was filled with grief at the 
prospect of their being killed, and he sat down, saying, 
«JT willnot fight”. Sri Krishna took this occasion to 
teach Arjuna, and the world through him, the Yoga 
which had been almost forgotten by that time. Sm 
Krishna said : 

AMMATSATS | 
FAATAAM ACA FAAS ATTA | 
Taga araanaled aoe: | ke tl 


11. You grieve about what need not call forth 
grief; yet speak words of wisdom. ‘The wise do 
not grieve for either the bodies or the atmas. 

In the next four verses Sri Krishna starts with a 
very brief summary of the instruction which He gives 
to Arjuna in the Gita. ‘T'wo of these verses deal with 
the atma: 

q age Ag ad a ca aa carla: | 
As ~ 
a 3a a afamaa: Ad FAT: FTI 2S tl 


O4 


|2. There was no moment in the past when I was 
not; nor you ; nor these leaders of men. Nor shall any 


of us ever cease to be. 


theastueaa te ala aad aa | 
aa terearoifaizeaa 4 Aaa |) 22 II 


13. As childhood, youth and old age come to the 
owner of this’ body, so does another body come to 
him. The wise * man does not grieve thereat. 

This is tatva or truth. The next verse describes 


the hita or way : 
Aegaeg alee sfaorgaz aan: | 
aA aastraraieataas Ara || 22 II 


l4. The contacts of the senses. with objects, 
which give rise to heat and cold, pleasure and pain, 
come *and go. They are impermanent.* Endure > 
them. 


‘ What appears to be one and the same body, but the 
body really changes continually and yet no one grieves 
that the atma has perished. On the other hand he knows 
that it endures. So does it endure, when this body is 
changed for another. 


“The meaning of the term, dhira, in the verse. 
* This is stated as a reason for enduring them. 


"Each contact may come and go; but, if a chain of 
such contacts endures for ever, it will be insufferable. It 
is therefore stated that even as a chain the contacts will 
end. 


* To bear pain is intelligible ; to bear pleasure is not. 
The meaning is—do not feel elated. 
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purushartha or goal: 
4 fe 4 aqaecdta Jet Jessy | 
ag: aga Tt Asgacasy HET Il &4 Il 


15. For that firm-minded person whom these do 
not move from his purpose, and to whom pleasure and 
pain are the same, he becomes fit for immortality. 

Inverses 16—30, the first point —truth—is examin- 
ed atlength. The testimony of those who have had 
realisation of the atma is first adduced : 


aradl faa aral araral faa aa: | 
saartt eiseaecaaaeacagtaha: i) %& I 


16. The body* does not endure, nor does the 
atma® cease to be. ‘hose who have seen the truth 
have settled that such is the nature of both. 

Certain arguments are next stated in support of 


the testimony : 
afar g afafe aa aafae ac | 
fear 4 aPacadaefa | 9 Il 
17. Know that *® to be imperishable by which 
all* this’ is .pervaded,® nor is any thing 


* The meaning of the term asut. 

* The meaning of the term sat. 

* The atma. 

* All things other than the atmas. 

’The neuter term, ‘dam, (this) indicates that the 
objects seen are not self-conscious like the atma. 

6 The totality of the atmas pervades the totality of the 
bodies. Some idea of this pervading may be gathered 
from the analogy of oil and vil-seed. 


a6 
capable * of causing the destruction of this unchangs 
ing thing. 


aedaed sa ter fawearr: seit: | 
FATS TEMA UIA I 27 II 


18. ‘These bodies? have an end, and are said * to 
be for the use of the eternal atma, when it takes 
bodily shape. The atma is not perishable,’ because 
itis not the known. Therefore fight. 

The nature of the atma being as described : 


7 0a afa get aad Fea Fae | 
sat at a fra ara afta a eeaa | 22 II 


19. Whoever regards a thing as slaying the atma, 
and whoever regards the atma as slain, neither of 


The argdment may be thus stated: The atma does 
not perish ; for it pervades everything else, and is on 
that account finer than them all. A gross thing cannot 
injure what is finer. 


‘ As the atma cfinnot be destroyed, so are other things 
incapable of causing its destruction. The first half of 
the verse asserts the incapability of the atma, and the 
second half the incapability of other things. 


* Because, as indicated by the term deha, they are 
growing things, and, as such, they are collections of 
material particles; and all collections have a beginning 
and anend. This is the second argument. 


*In the Veda, ' Compare also with Ch. x11, verses 
¢ and 22. When the purpose is served, the body is cast 
aside. This is the third argument. 

"This is the fourth argument. The atma is perceived 
as the knower and not as the known. Compare with 
Ch. x1, verse 2. Perishability has been seen only 
in what is known, and cannot be asserted of the knower. 
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them knows. The one does not slay, nor is the 
other slain. 


a Sad faa at Haass Acar faa at 4 wa: | 
asl fa: TAIANST FUT FT FAS SHIA AT II 


20. It is not born,’ nor does it die at any * moment. 
It does not come into being and then cease to be. 
It is therefore unborn and undying; it does not 
change from moment to moment like ever-changing 
matter, and it is ever enjoyable as if ever new. It is 
not killed * when the body is killed. 

Arjuna’s grief is next shown to be misplaced : 


aarstaatad fAca 4 CAATAAL | 
AY A FOI: WI A sala sled HA Il X2 Il 


21. When one knows the atma as in@estructible, 
unborn, and unchanging and as, therefore, eternal, 


how can that person slay* anyone or cause him to 
ad 


be slain ? 

1The meaning is—birth and death are seen by all as 
present facts and as taking place in all bodies ; but they 
do not touch the atma in itself. Birth is merely the 
taking up of a new body by the atma, and death is the 
casting aside of that body. 

2 At any moment within a kalpa (world-age). The 
second quarter of the verse removes the doubt whether 
the atma is born at the beginning of a kalpa, and whe- 
ther, after enduring throughout the kalpa, it dies at its 
end. Such a thing is denied. 

3he conclusion reached is applied to the subject of 
Arjuna’s doubt. 

4 Imagine that he slays and grieve thereat. 
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Is not even separation of the atma from the body 
a cause for grief ? The next verse replies : 


ara SHovife ear fers aanfa care acrsqefAr | 
aa attain faera Shoraeanta earfa aarfa 227 || 


22. As a man gives up worn-out clothes, and 
takes new ones, so does the owner of the body 
abandon worn-out bodies and reach new * ones. 

The instruction given in general terms in verse 17 
is put in a concrete form : ; 

aa faeatea sarin a4 zefa qa: | 
 * ~ : ~ a 
qa FOCI AF ANGaa Area: |) 23 II 

23. The (atma) weapons? do not cut, fire does not 

burn, water does not wet, and wind does not dry. 


FPN SAAN SAABASAA CaF | 
fa: Aaa: SATA BATA: | Re II 
“4. The (atma) is incapable * of, being cut, burnt, 
wetted or drie@. It is eternal,* because all- 
pervading.” 


"Not only new, but also better. For mere newness 
does not please. Death in a good cause leads to a happy 
future, and is therefore a cause for joy, not for grief. 

* This is a repetition of the teaching in the second half 
of verse 17. Four states of matter are referred to here, 
and they represent all other states, not one of which can 
injure the atma in any way. 

* Repeats the teaching in the first half of verse 17. 

“As many epithets as possible are compressed into the 
verse to convey the idea that the atma is eternal. 

* This repeats the reason stated in verse 17, second 
quarter. é 
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_ It may be asked, how one can accept the arguments 
stated in verses 17 and 18, while, as we see, everything 
in the world changes. The next verse replies : 


TAH SAAaHasaaaHaSAg=—Aa| 
qened fateead arqanfaquela | 24 II 

25. It (atma) is said to be* unmanifest, unthink- 
able* and immutable.® 

The subject is brought to a close: 

_ Therefore knowing it (atma) as such, it is not fit 
that you should grieve. 

The subject of Arjuna’s grief is examined from the 
point of view of those who deny the existence of the 
(atma) : 

aq Aq fread fred ar asses aa 
aay <d werarel sa anPaqaete | 2& I 

26. Do you regard it (atma) as no other than that 

thing which is constantly‘ born “and is constantly 


dying? Even then, it is not fit that you should 
grieve to this degree. 


'The atma is not perceived by the senses, as outside 
objects are. It is perceived only by consciousness. 
Every act of consciousness assumes as fact that the atma 
exists, and that it is the knower. 


* The atma does not therefore belong to the same class, 
and cannot be thought of as of the same nature. 

* Perishability perceived in the class of outside objects 
cannot therefore be asserted of the atma. 


* That is, the body. 
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aie fe wal Beqas Sea Tas sy | 
cenagteasd a cd anfaquefa Il 9 Il 


27. For certain is death? for the born; and 
certain is birth for the dead. Therefore® over a 
matter which is beyond remedy, you should not 
grieve. 


aaa Yas AAA AIA | 
saAaaeaq aa Al Wear | XZ Il 


28. The beginning and end of bodies can never 
be perceived ;* only the intermediate state is known. 
Over this matter what then is the ground for 
lamentation ? 


areamacqeata aacaaeaaageta aaa area: | 
Tatas: aT Acqiscaa Ae a Aa APA II 
29. One ina thousand* sees the atma, which is a 


marvellous thing, one in a thousand among these 
speaks about it; one in a thousand among these 


"As matter continually changes its state, the change 
to a new state is birth, and the abandonment of the old 
state is death. The verse then means—the present state 
of the body must go and must be followed by another, 

~The change of state being inevitable, 

* Grief will be justified, if the future state of the body 
is known and is found to compare unfavourably with the 
present; but this is not possible, The beginning of the 
body is its condition previous to this birth, and the end 
is the condition following death, The intermediate state 
is the present life, 


* The meaning implied in the term kasch’t— (some one). 
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latter hears of it; but even after hearing he does not 
know it as it 1s. 


Are there classes of atmas, as there are classes of 
bodies ? ‘Che next verse is a reply : 
22) fHaATAISA FS AIS UG | 
. ~ c 
qenrcaaifn qarfa a ca aiFaqueta | 20 Il 
30. Though the body of everyone is + killed, the 
owner of the body ever remains indestructible.” 
Therefore you should not grieve for any being.” 


In eight verses Sri Krishna removes Arjuna’s mis- 
conception as to his own dharma (duty) : 


maaaaty amen a faaftcquela | 
qf, qeresaisacatare a fad il 48 Il 
31. Further, leoking to your own" duty, you 
should not withdraw.’ There is no greater good to a 
Kshattriya than a righteous fight. 


aes ANT SSAA | 
afta: afaat: Wa Sard FeHes Il 2% Il 


‘ Compare with verse 20 of Ch. 1. 


2 Differences exist only in the bodies, which naturally 
fall into classes, as Devas, men, animals and vegetables. 
The atmas, on the other hand, are all alike, being subtle 
and indestructible. 


* And not merely about Bhishma and the rest. 


*Compare with Ch. Xv, verse 43, which enu- 
merates among the karma of a kshattriya, not running 
away from a fight. 


® By holding to the general prohibition “do not kill”. 
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32. Only Kshattriyas of good * deeds meet with a 
fight of this kind, coming without effort and opening 
the door to swarga (heaven), 


84 aeaft ae agar 4 afieaty | 
aa: aaa atta a fecar qrqaarcenft | 23 I 
33. If you, a Kshattriya,? do not carry on this 
righteous fight, then you abandon your own duty 
and good name, and you will incur sin. 


aaa aft qarta aafeaita Asa | 
aaa aratfaaronafat=aa || 22 II 


34. All men will describe your infamy at all 
times’ and in all places. What then? ‘To one 
honoured by all, infamy is worse than death. 


How can this result happen to one influenced only 
by attachment to relations and by mercy ? 


AAMT TAHA cai AEM: | 
ai a cd agual aay area aaa || 2% || 


30. The great warriors‘ will regard you as with- 
drawing from the fight from fear.’ Having been 
* 
‘ Literally, marked out for happin y their good 
deeds, 


*The term tvam (thon) addressed to Arjuna refers to 
him as Kshattriya. | 


* The meaning of avyayam (without diminution), 
* Like Karna and Duryodhana, 


* The real motive will be disbelieved when one is an 
enemy. 


“a 
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highly * thought of by them, you will now be lightly 
held. 


aareszaaia ageafesated aafear: | 
Fareed aed ddl qack Ff FHA Il 3% Il 


36. Your enemies wil] belittle your ability and 
speak many unspeakable * words. What more painful 
than to hear them ? 


Zal at giceafa ait facar at HIese AeA | 
aeaighas aieda aa Halas: Il 29 Il 


37. If slain, you will obtain svarga ; if victorious, 
you will enjoy the earth. ‘herefore make up your 
mind and stand up to fight. 


Gas Ga Hea srarerat Tasat |” 
dal 4a 44a aa aqAarele Il 4c Il 


The mode of fighting is next taug*t : 

38. Regarding as alike* pleasure and pain, gain 
and loss, victory and defeat, gird yourself for the 
fight. So acting, you will incur no sin.” 


= 

" As a brave € y- If Arjuna had not been brave, or 
if he had not ‘been a friend from the first, the great 
warriors would not have bestowed a thought on him, 

* Words which cannot be spoken of brave men. 

> Remaining unaffected by either. This will happen 
when the fruit of action is ignored and the action itself is 
regarded as an end. 


* That is, you will not be bound by such action. 
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Taking up hita or the way, the first step, Karma- 
yoga, is taught in verses 39—53 : : 
oat asfafear areet afeait feaai sry | 
FAN BAI AI TA HART GeTAAH | Be. II 
39. Instruction as to the atma* has been imparted 
to you. In regard to action * receive this instruction. 
If you keep ii in mind, you will abandon the bondage 
of karma, 


Action is praised, if done in the attitude of mind 
taught below : 


aernaaaistea Gaara a fea | 
ACTUAL JAI AAA AEA WAT II Bo II 
40. In this * the beginning * is not lost, nor is there 


sin. Even a little® of this dharma saves one from 
great ' fear. 


"The term sdnkhya is used in the Upanishads to 
denote /shvara, on this analogy it may be taken to mean 
atma also. “ 

* The term yoga means action done in a certain 
attitude of mind, which is taught later on in yerse 47. 

* That is, action done in the ibed *attitude of 
mind, which is Karma-yoga. Tig 

*Interruption does not lead to loss of effort already 
made, Karma-yoga is recommenced, and eventually 
becomes fruitful. Compare with chapter v1, verse 43, 

° In other actions done as means to an end, the goal 
is not only not reached when there is interruption, but 
one incurs sin also. 


* The second half of the verse is an amplification of 
the statement in the first quarter. 


‘ Fear of samsara or the cycle of births and deaths. 


‘ 
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The attitude of mind is next praised : 


ATTACH Sethe HER | 
FEMA TAMA FASTA || 3% Il 


41, The attitude of mind brought about by per- 
ception’ of the true goal is one. The attitude of 
those not possessing such perception is endless * and 
many-branched.* 

The next three verses ridicule those led by desire 
for fruit: | 


aaa goa ara saqeafaqhaza: | 
qaaata: Wa areaaedifa area: |) 82 II 
ANCA: ATT AHHHARSIATA | 
panfaeraget arpa of 22 t 


42 and 43. Men of imperfect knowledge, with 
their minds led by desire, rejoice jn the vedic texts 
on svarga, which they regard as the highest goal, and 

'The term vyavasdya meaus determination or convic- 


tion. From the context, in which reference is made to 
oyment or power, conviction as to the true 


the goal of 
goal is intend! . 

> Every action has but one end, that is, the worship of 
Ishvara, All the efforts made tend in one direction only 
and produce powerful effects. 

5 Because many fruits are desired. Efforts are made in 
different directions, and the effects produced are therefore 
weak. 

*In an action to procure fruit there are subsidiary 
fruits. 

5 
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repeat the attractive’ texts about enjoyment or 
power. They say there is no fruit higher than 
svarga. But they forget that these texts yield 
as their fruit rebirth and action, and are full? of 
actions, 


aaa TAISTEAAaAre | 
maaan ate: sara a ferfiaa | 22 I 


44. In the minds® of those thus attached to enjoy- 
ment or power, the attitude of mind in action born 
of the perception of the true goal never finds 
a place; for these texts have carried away their 
discrimination. 

Why do the Vedas teach actions yielding petty 
fruits ? 


faaen famacaed faahraa arenara tl 24 II 


i Literally, yielding only flowers, but no fruit. In 
other words, the texts are attractive on a superficial view, 
but lead those who follow them to rebirth and then to 
action. 

21n the case of those who do karma-yoga every action 
is full of discrimination ; but when action is done for fruit, 
this element is absent, and it consists of actions only. 
Also, the former abstain from many actions which do not 
serve their purpose, not so those led to action by desire 
for fruit. 


* The meaning of the term samadhi. 


, 
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45. The Vedas are concerned’ with those domin- 
ated by the three gunas.2 Do not you be dominated ° 
by them. Be beyond‘ joy and grief, and ever remain 
in satva; seek the atma,’ and give up the search for 
other things or their protection. 

May one ignore the teaching of the Vedas? 


WAM SETA Aaa: SCSATH | 
aareaay Fey sae asad: tl 8& Il 


46. Ina tank filled with water for the sake of all 
how much does one need? So much only does one 
need in all the Vedas when he knows ® and has dis- 


crimination. 
The instruction promised in verse 39 is now 
imparted : 
UTA AL HOY HAA | 
Al FARSSATAA A ASisecaHAleT Il $9 I 


‘They point out to each class of*persons the way to 
their goal, The masses, being under the influence of rajas 
and tamas, turn away from the goal of emancipation and 
desire svarga and other petty fruit. If they do not know 
the way thereto, they may stumble on what is harmful 
and ruin themselves. 

2 Satva, rajas and tamas—-see para 39 of the Introduction. 

>Do not let rajas or tamas get the upper hand. The 
meaning should be so narrowed from the direction in the 
gecond half of the verse, “ nitya satva sthah ’’—ever remain 
in satva. 

* Literally, beyond the pairs, 7.e., joy and grief, pleasure 
and pain. 

‘This is enjoined as a means of promoting satva. 

6 The meaning of the term brahmana. 
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47. Your concern is ‘only with the action ; never 
with its fruit. Do not look upon’ yourself as the 
cause of the action or of its fruit; neither be you 
attached to inaction.’ 


ane: Fe FAN Bert BAA JAS | 
fagafaga: aal Year aacd Fit Sha Il Vc Ih 
48, Perform actions without ° attachment, remain- 


ing in yoga, «.e., being of the same mind in success 
and failure. This sameness * is called yoga. 


AN gat FA afearneaaa | 
qal aoafass FG: Feta: Il Ve II 


49. Far lower is action divorced from this atti- 
tude.” Hence, maintain this attitude in action. 
Those led by desire for fruit are miserable. 


qisani sere SH gHagse | 
TANNA FF AW: BAT ASA |] 40 |] 

"Do not regard yourself as the cause of the action, ¢e., 
as doing the action, or as bringing about the fruits. See 
Introdaction, para 4. 

* See Introduction, para 3. 

* Attachment to the Kingdom and attachment to rela- 
tions. The former binds through the fruit, and the latter 
through inaction. . 

*The sameness is a test whether one looks only to the 
action and not to its fruit. If he ignores the fruit, he 
will not be affected by success and failure. ) iy 

* This attitude is described in this and the next three 
verses as buddhi or buddhi-yoga or as yoga merely. 
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90. Maintaining this attitude’ in action, one 
abandons both the good®* and the evil deeds of the 
past. Therefore make efforts to preserve this attitude ; 
for it can be maintained in action only with skill. 

The immediate effect has been described. The 
final fruit, immortality, is next stated : 


was afean f ne Becar adifaer: | 
aeaaeafafaa: I2 TSA || eI 
Ol. The wise, who maintain this attitude in action 
and abandon its fruits, are released from the bondage 


of rebirths, and reach the everlasting. goal, 
Une may see the effect of this practice before long : 


Wal a Heated afgeafaaticaa | 
dal Wed fade Maaeq AaeA FW || 42 || 


52. When your mind by this practice transcends 
the muddiness of delusion,” you will feel indifference 
to what has been heard‘ and to what shall be. 


’ The meaning of the word zha (in this) 7.e., in action. 

* The tendencies developed by deeds in the begin- 
ningless past. Good deeds bind as much as evil deeds, 
in this respect they do not differ. 

* Delusion which leads to attachment to very petty 
fruits. It is caused by the good and evil deeds of worldly 
men; and when they are abandoned by the practice of 
the prescribed attitude, one becomes indifferent to the 
fruits, be 

* Heard as fit objects for abandonment, 
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The teaching of karma-yoga is now complete ; the 
stage in which Yoga (i.e., perception of the atma) 
becomes possible is indicated : : 


Sfatanfarar a azar eareata fae | 
AAAS Sheeaa ARTA | 43 II 


53. When the instruction’ heard from Me, 
strengthened by karma-yoga, remains unshaken in 
your mind,’ then you'will attain Yoga. 

Here Arjuna enquires : 


AWA Jas | 
feqansea Fr Are aarfseqen Fara | 
fees: fa carta Paaria asta PRL il 42 I 


54. How may we know one in whom prajn@° is 
established, and who is engaged in subduing‘ his 
mind ? How does he speak ? How does he sit ?* How 
does he walk ?.° 


' As to the atma, that it is distinct from the body and 
that it is imperishable. 

>The meaning of the word samddhi in the mind 
rendered pure and serene by the practice of karma-yoga, 

* Prajna is knowledge of a superior kind, z.e., know- 
ledge as to the real nature of the atma. For want of a 
proper expression the ‘Sanskrit term will be used in the 
os nes 

* The term samadhi means the mind ; remaining in 

it is being engaged in bringing it under control. 34 

* That is, how dtes he think ¥ For one thinks, seated. 

° That is, how does he act ? | 
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sATaTsas | 
Tae aa RAKaaTKT FATAL | 
areneaarcaay ge: erased | 44 Il 


55, When one finds pleasure only in the contem- 
plation of the atma, and completely ‘ abandons all * 
desires of the heart, his prajnd is said to be established, 


qarqqieara: TAY farraeqe: | 
Adena: feqadiafresss tl 4& II 


56. When one does not grieve on the occurrence 
of an evil,’ and is without attachment to a good * that 
comes, when desire, fear and anger depart® from 
_ him and when he ever thinks on the atma, his prajnd © 
is said to be established. 


7: AAAI BAYA | 
aitiaeata a 3fs cer Sat ofatear il 49 I 


57. He is also said to be of established ’ pragna, 
whose attachment to any object is not strong enough 


' To such an extent that they cannot recur. 

> All things other than the ofma. 

>The term duhkheshu refers here to the cause of pain, 
not to pain itself. 

* Similarly, the term swhkheshu refers to the cause ° 
of pleasure. ie 

* Without any effort on his part to get rid of them. 

6 These two verses describe two stages, as to the 
difference between which, see’para 28 of the Introduction. 

"See Lbid. 
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to impel him to action, and who on the coming of a 
good or an évil neither likes nor dislikes. 


Fal Meta AM FAls|emia Baz: | 
tesa oar ofatear |Z II 


58. When one, like a tortoise drawing in its limbs, 
completely * draws in his senses, as they begin? to 
contact objects, he is said to be of established prajnd. 

The rationale of the last practice is next explained : 


fava fafradea facrerea Sika: | 
Taas TAISHIET Gt Zar Fada I 42 II 


99. The objects depart from the owner of the 
body, when he ceases to feed on them ; only yearn- 
ing is left behind. Even this yearning departs, 
when the atma is seen. 

In the next nine verses the importance of subduing 
the senses as the first step in the establishment of 
prajna@ is pointed out : 


qaat aft aleaa gegen faqhaa: | 
secant gartifa ecita gad wa: || &o II 


' Abstention from every one of the following is 
intended—seeing, speaking, playing, joking and the like. 

“This is added to make the meaning clear. One is 
unable through old age or disease to contact objects, and 
be draws the senses in. In sleep also the senses are 
drawn away. These cases should be excluded. 
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60. The senses even of a wise man, strive as he may, 
are strong and forcibly carry away his mind. 


afta aati dara am ardia Acqz: | 
aa fe aeateearin aca gar ofafear Wl &e I 


61. Restraining* them all and fixing the mind on 
Me,” sit with attention.’ For, under whose control 
his senses are, in him prajnd is established, 

The danger of dwelling on objects is pointed out 
in the next two verses : 


ara fasareqa: aseaqassd | 
ASIANA Al: HIATCATAISHASAT | GX Il 


62. In one whose’ mind dwells on objects 
attachment thereto becomes strong.’ Attachment 
ripens into desire ; and from desire comes ° anger. 


aAlaigata Gale: aereeatataaa: | 
eaanatgtean sears | &3 Il 


e 

’ That is, merely preventing the senses from contacting 
objects. Complete control is not possible at the outset. 

2 Sri Krishna desired Arjuna to fix his mind on His 
(Sri Krishna’s) person, which was such as to captivate 
anyone’s mind, In the case of others the mind should be 
fixed on something which is pure and at the same time 
attractive. By the practice of this meditation the desires 
are starved, and the senses, losing their force, are easily 
controlled. 


* To prevent the wandering of the mind, 


*Such dwelling on objects is inevitable, so long as the 
yearning for objects remains. 


°The meaning conveyed by the prefix wpa in the verb, 
6 When the satisfaction of desire is obstructed, 
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63. Anger leads to confusion’; from confusion, 
loss of memory? results ; from loss of memory, loss of 
prajna ; trom.loss of prajnd he perishes *. - 


TTsshaaened Peantafezaacs | | 
aR aaa TaIZARRTSSAA || Ge Il 


b+. But when the senses are divorced from 
attraction and repulsion, and are under control, and 
when the mind obeys, one becomes indifferent to 
objects and attains peace. 


Fae aagaai aenqaraa | 
TAA My ate: Tafasa |) &4 II 


65. Peace being attained, the extinction of all 
pain follows. For to one whose mind is peaceful, 
perception * of the atma comes before long. 


aa afergnesy 4 ART ATaAT | 
4 STAT: Sea aKaSA HI: FAL || GE Al 


‘Inability to discriminate between what may be and 
what may not be done, | 


* Forgetfulness of the work taken up, vzz., subjugation 
of the senses, : 

* That is, he remains plunged in the cycle of rebirths ; 
as the a/ma is imperishable, the term should be so 
understood. os aces 

* This is, the intermediate link. Compare with verse 
)3 of this chapter. sent 


| i ted 


75 


66, To one who does not * sit with attention, there 
is no prajnd, and therefore no meditation on the atma. 
Without sach meditation there is no withdrawal” of 
yearning; for one from whom yearning does not 
depart, how can there be happiness *? 


sfexamnni f& acai aenalSafearsiadt | 
qaea ache Sait agatataarrate | &9 Il 
67. The mind which is allowed to follow the 
senses in their quest of objects carries * away one’s. 
prajnd, as the wind carries away the ship upon the 
waters. 


CRATES AeTaTET feeetefer az: | 
sftaaoifeareeaere oat ofafear | &< Il 


'That is, one who does not follow the instruction in 
verse 61, but depends upon his own efforts. 

> Compare with verse 59. 

3 From the context, the term swkha ‘must mean pleasure 
of a superior kind, which never comes to an end. The 
verse refers to the conditions of yoga known as pratyahara, 
dharana aud dhydna and to its fruits, positive and 
negative. The two first conditions are indicated in the 
first quarter of the verse, the drawing in of the mind 
from outside objects being pratydhdara, and fixing it on a 
pure and attractive object being dharand. Meditation on 
the atma is dhyana. The negative fruit is withdrawal of 
yearning, and the positive fruit is attainment of peace. 
The verse ‘shows that if one condition is absent, the next 
condition will not follow. 

* We may add “ and turns him towards outside objects ” ; 
for, in the analogy, the carrying of the ship toa place 
undesired is meant. 
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68. Hence, whose senses are completely restrained 
from objects, in him prajna@ is established. 

In verse 53 reference was made to the establish- 
ment of prajnd, and to Yoga or perception of the 
atma as its fruit. The former point having been 
dealt with, the latter is taken up in the next three 
verses. One who has perceived the atma is 


described : 
a1 fm aaa aes aeifa dat | 
wea arate qarfa ar fra qeaat FA: WN ee, I 


69. What is night’ to all beings, in that the yogi 
is awake’, ‘That to which * all beings are awake, that 
is night to the yogi who sees the atma. 


aaOAeoaS AAR: ofa AER | 
agar 4 ofaatea ad a anfeaarata a ara | 


70. He attains bliss, into whom all objects enter,* 
like waters’ entering the sea; for the sea ever 


' The atma. 
* He remains seeing the afma. 
* Outside objects. 


* That is, contact the senses. They do not enter the body 
like food and drink. The distinction between this verse 
and the previous one is that in one case the objects are 
not perceived, in the other, they are perceived but pro- 
duce no disturbance of the mind. 


* The waters of rivers. They produce no change in the 
sea, neither increase nor decrease. 
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remains full’ and immovable.2 One who desires 
objects attains not bliss. 


faea ararea: aateqaiacta fasege: | 
frmaal frag: a anfeaafaresta 1 9% Il 


71. He attains bliss, who abandons all objects 
and is without yearning,’ without the sense of posses- 
sion and without the feeling of 1 in the body. 


cat araft fafa: ord Rai oro Pagerte | 
eacqisenacaniesty aafrang=are | 9% I 


72. This‘ is the path to Brahma.’ No one who 
reaches it is bewildered. Hven if one commences it 
in old age, he reaches Brahma, which is bliss. 


1 Of itself, but not by the flowing in of the rivers. 

*In the same state, neither over-flowing nor dimi- 
nishing. 

* Yearning, the sense of possession and the feeling of 
JT.” ness are related as cause and effect, each being the 
effect of the preceding one. When the atma is seen the 
feeling of “I”-ness goes, then the sense of possession 
in things related to the body, then yearning. 

* The performance of action in the prescribed attitude 
with a knowledge of the eternal atma. 


> The atma with its light become infinite. 


CHAPTER III 


‘THe teaching on the subject of the realisation of the 
atma was completed in chapter II. The next four 
chapters merely amplify and explain. Arjuna not* 
having apparently grasped the full meaning of 
Sri Krishna’s teaching enquires : 


AAA Jars | 
Sarai acHAeA Bal afesaarea | 
af waft aie ai faaisafa Fara | 2 I 


1. If you think that buddhi* is superior to action, 
why do you direct me to this terrible * action ? 


alana aaa afe aeaia FI 
aaa az faba 4a SaISeAICAAL II 2 II 


2. You appear to confuse my understanding with 
words not clearly expressed. Therefore direct 


’ See para 22 of the Introduction. 

? The state in which prajnd is established. 

* Because action is giving work to all the senses, and is 
therefore an impediment. For the perception of the atma 
is needed a state in which all the senses and the mind 
should cease to work. 
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me to that course, by which I shall reach my 
goal. 


Sri Krishna replies : 


A ATATSATS | 
arasfeafeataar fast gtr SIAT AaTSAa | 
Maa BSS HAM ATA | 3 Il 


3. In this world’ there are two paths, as stated 


by Me before,? the path of jndna to those who can 


preserve a serene mind, and the path of action to 


others. 


qT FATAALEMIAEY JESSRaC | 
q a deaaqaied fate aafanesic Il 2 Il 


e 
4. No onescan reach the path of yndna merely by 
not commencing action, nor can one reach his goal by 
mere abandonment of actions begun. 


a fe aPacaoraft aq fasta | 
maa Gas: FA aa: Tafa: | 4 II 


1 Full of persons of different capacities. 


2In Sri Ramanuja’s commentary reference is made to 
verse 55 of Chapter I1; but what is stated in that verse 
is the state of mind reached by karma-yoga, not a 
second path. The word ‘“ before’’ must be taken to 
mean “on a _ previous occasion in teaching others”. 
There is a view that karma-yoga is the doing of action 
without looking to the fruit, and that jndna-yoga is 
meditation on the afma merely. 
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». For no one can at any time remain actionless 
even for an instant. Irresistibly is everyone made 
to act by the gunas of his body. 


wafer qaey 7 AeA AAT AT | 
ferraitearacica fara: 4 3=aa I & I 


6. One who sits restraining * the organs of action 
but thinking of the objects of sense, forgetful of 
the atma, is said to be a man of false conduct. 


aeafsarih aaa faaeaaassa | 
wafesa: Raa: a ARMA I 9 II 


7. But one, who restrains? his senses with the 
mind,’ and without attachment begins karma-yoga 
with the organs * of action, is superior.* 


fad Be HH a HA Sa aA: | 
Tease oa a ofSeHAT: IIc I 


"One who sets out on the path of jndna, restraining 
the organs of action, “e., abstaining from action, can 
never succeed. For, as his mind is unsubdued, he must 
think of the sense objects and turn away from the atma. 

* That is, confines them to action which has been 
previously done, and which is therefore easy to do again. 
By this means the senses are prevented from wandering 
and are thus being subdued. 

* With the mind which has set out to see the atma. It 
will then give up the fruit of action, and can break the 
force of evil tendencies by the conviction that they are 
opposed to the perception of the atma. 

* They are of themselves inclined to action. The work 
is therefore easy. 

*To one on the path of. jndna; because his path is 
beset with no danger as the other case is. . -f 


81 


. 8. Perform action,which is inevitable? to one in 
the body. For the path of action is superior to the 
path? of knowledge. Kven the maintenance * of the 
body is impossible to one without action.’ 

In the last six verses abstention from action was 
deprecated, in amplification of the teaching in the 
fourth quarter of verse 47 of Chapter II. The teach- 
ing in the first half of the same verse is enforced in 
verses 9 to 13 by supplying a motive for action : 


FATCHATISAA SRSA HAIKTA: | 
dey Ha aAleda AHAST: FAA I & Il 


9. This world is bound by action, which is not 
performed for the sake of yajna (worship). For the 
sake of yajna perform action without attachment.” 


ae: TST: GA Gaara Taal: | 
aaa safaseaay aiseasargy Ul fo Il 


1 Therefore easy to perform, and unattended with 
danger. 


2 Even though ove may be fit therefor. It is only 
then that comparison is possible. 


3 One cannot abandon every action and enter on the 
path of jndna. The body must be maintained till the 
goal is reached, and this will not be possible without 
action. 

* For an abstract of this portion of the Gita see para 
23 of the Introduction. 

’ Attachment to the action as benefitting the performer 
himself. 

6 
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10. At the time of creation the Lord of «ll created 
beings with yajnas, and said: With this’ attain 
fullness. It shall give you all’ that you desire, 


 tarearaqaaaa & 247 Waae_ 7: | 
TET Waaea: BI: qTAAERT |) 2? | 
1]. With this * satisfy the Devas; the Devas will 
satisfy you." Satisfying each other, you will reach 
the highest good. 
seareaitiiee a Far seas asarfsa: | 
AAT a ase cae oa a: | Il 
12. For the Devas, satisfied with yajnas, will give 
you what you desire. Whoever does not return ° to 
the Devas what they have given him, and appropri- 
ates it to his own use, Is indeed a thief. 
How is one to maintain himself ? 


FAA: Bea FIA aaa: | 
88d 4 aa TT 4 gas || 03 II 


13. By eating what remains after doing yajnas, 
men are released from all sin. hose who cook for 
their own sakes are sinful! persons and eat sin.® 


"The yajnas, taken collectively, 

* This is explained in verse 12. 

* With yaynas, 

* By giving you what you desire, compare with verse 12. 

* They were intended not for his own enjoyment, but 
or further worship of the Devas. 

" Food which turns sinful. For an abstract of these 
verses, 9) to 13 see para 3 of the Introduction. 


Pi 
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To enforce the need for doing yajnas, a wheel is 
described in the next three verses : 


aargated yas Gee: | 
qagala GAA Fa: HAGA: Il 28 Il 


14. From food beings grow; from rain is the 
production of food; from yajna comes rain; yajna 


from action.' : 


mH dale fate aasatangaa | 
qearcaand aa fad aa ofafear i 24 Il 


15. Know that action comes from the body,’ and 
the body is rendered capable by the atma.* There- 
fore the body of every one ever’ rests on yajna. 


Cd Safad ah alqacadie 4: | 
aaghtesariar a oa a sfafa Wl 2s Il 


16. He who, being on the* path, does not 
follow the wheel thus made’ to revolve leads a 


‘Such as the procuring of the materials and their 
preparation. 

* The meaning of the term brahma. In one of its 
meanings brahma is prakriti or matter ; and here, matter 
taking the shape of the human body is intended. 

* The meaning of the term akshara. It is so called 
because it does not perish. 

*To complete the wheel, the body and the atma whieh 


-energises it should be taken as one, and this is what the 


term beings (bhutam) means. 
* By the Lord of all beings, who instituted the yajnas. 
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sinful* life, revels* in the senses, and lives in’ 
vain.” 

The performance of yajna can be remitted only 
when the goal has been reached : 


qecaearta SeeaTaal ATA: | 
MAHaT 4 AKI A a faa Il 29 II 


17. There is nothing to do for him who finds every 
kind * of satisfaction only in the atma. 


aa dea Raa aA HAA | 
qe aaqay Baza: | 2 Il 
18. For him there is no gain in doing a thing, no 


loss in not doing a thing; uor does he depend upon 
anything in all the worlds as useful to him. 


qPHIZaH: Aad A HA AATAT | 
Fa AATHRA GearAfa TeI: | 22. II 


19. Therefore “ever do action without attachment 
and with the thought that it must® be done. For, 


“ His life leads to the commission of sin, or is the 
effect of previously committed sin. 


* His senses are his garden ; not his atma. 

* He does not attain the purpose of his life, 

* Literally, who finds rat? only in the atma, tripti only 
in the etma, and santushti only in the atma. The three 
terms italicised express, respectively, the pleasure 
derived from the company of loving ones, from the taking 
of nourishment, and from the enjoyment of luxuries. 


* Because it is an end in itself, being the worship of 
the Devas. | 
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A 


doing * action without attachment, man reaches the 
atma.” 

In the seven verses which follow, the same subject, 
the practice of Karma-yoga, is continued, and fresh 


arguments are adduced : 


anna f& afafsataar sane: | 
Samer SqaeAGAEs Il Xo Il 


20. Janaka and other great men reached their 
goal by action alone.’ Looking also to the need for 
carrying the world with you, you should take up 
action. 


Azra ARAALAR Fa: | 
GAGA Heat SAMAeAAA II El 


21. Whatever a great * man does that only other . 
men do; in whatever manner he does it, in that also 


the world follows him. e 


a A grates ace fay clay fra | 
TAA Ta TA AA II 82 Il 


*The present tense of doing (acharan) indicates that 
the goal is reached without the intervention of any other 
neans, 2.e., by Karma-yoga alone. 

2The term param means something superior. Here, 
from the context, it refers to the afma in his own nature. 

37.¢., by Karma-yoga without the intervention of any- 
thing else. 

* One well known to be a knower of the Seriptures and 
a follower of their instructions. 
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22. For Me,' living in the three worlds, there is 
nothing to be done; for there is nothing not yet 
attained, which has to be reached by action. Never- 
theless I remain in action only, 


ale ae a ada aq HAVaafeza: | 
WA acHlaadea AAMT: WA Aaa: || 23 || 
23. For, if at any time I do not diligently remain 


in action, men will follow Me, thinking that what I 
_ do is in every way the right thing. 


THAR Sra a Hal HA AzeA | 
AR FFA AAIeeIfAar: Tat: | VII 


24. If I do not remain in action, ? these worlds? 
will be ruined.* Confusion ® of castes will result, and 
these people will be iniured.* 

How should one act with this responsibility on bis 
shoulders ? 


_ 


"The ruler of all, who has attained everything that 
one can desire, who is all-knowing, omnipotent, and who 
lives at pleasure in the three worlds in various forms. - 

* Suitable to my family. 


* These good inen, who decide what is right conduct 
from my action. 


* By not doing their duties. : 
* As by a Kshattriya’s abstention from righteous fight, 
which is the dharma of a Brahmana. This confusion of 


castes is the intermediate link between not doing one’s 
dharma and ruin. 


* Made unfit for their duties in the future. 
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ar: HAvafasial 7a Halea AIT | 
FA AATISAHIATSHASTSA, ll XS II 


25. The wise man, unattached to action, if he 
desires to carry the world with him, should so act 
that others attached* to action and of imperfect ” 
knowledge may practice Karma-yoga only. 


q afeae Sataarat HASTA | 
Tass fares: Aaa Il XS Il 


26. Do not unsettle the minds of wen of imperfect 
knowledge, who are attached to action. The wise 
man carefully doing action only should make them 
find pleasure in all acts. 

One element in Karma-yoga was taught in verses 9 
to 13. The other element, that is, thinking that the 
act is not done by the doer himself, is amplified in 
verses 27 tu 32; (see para 4 of the Introduction). 


ora: rani yt: Rater waz: | 
aegiaacion aaisefaa Aas Il Ro II 


27. While actions are really being done by the 
gunas of the body, each operating in its own way, | 


one who does not know himself, owing to his 


! By the bondage to matter, (compare with verse 8), 
therefore fit for Karma-yoga only. 
-?In regard to atma, therefore unfit for the path of 
jnana. 
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feeling’ of “1L”-ness in the body, thinks “I am the 
doer”. 


Tealay ARTE WoRATATTA: | 
TOM NY aed eft Aca A ABA HR II 


28. But one who knows correctly what the gunas 
are, and how they act, thinks: ‘The gunas are at 
their work,” and is not attached to the actions 
as done by himself. 


FAAS: Asea TORT | 
aragcataal aeareReatara raTeTT | XS I 


29. Confused by the gunas of the body, persons 
are attached to their actions.? Let not one of 
perfect knowledge lead * those with imperfect know- 
ledge, who are unable‘ to decide for themselves, 
to move away from. Karma-yoga. 


aft gait salty deqeqreeaaaar | 
facrahfaaat acat ere PTasac: |) 30 II 


‘The feeling that what is referred to as “I” is the 
body. ; 

* But not to the a/ma as distinct from the gunas, They 
are therefore unfit for the path of knowledge. 3 

* By themselves abandoning Karma-yoga and entering on 
the path of knowledge. * 

*The meaning of the term mandan (literally, slow). 
They therefore look to others for guidance. . 
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30. Give’ up all actions to Me, with your 
mind on the atma.? Fight without desire,* without 
the sense* of possession, and therefore without? 
excitement, 


44 nated feaaafastea araar: | 
TATU Foes ashy HAHA: | 22 I 


31. Those men® who ever’ carry out this direction 
of Mine, those eager“ to do so, and those who do not 
find fault with it are released from karma (action). 


q aad arafastea & aay | 
aaaaaeeate ASAATA: | RX Il 


' Regard as done by Myself. 

* On the relation of the atma to Ishvara, 7.e., remember- 
ing that Ishvara controls all things, and that therefore 
every act is His act, though done by any one ; for the same 
is merely an agent or servant. 

*For its fruit. The act is the worship of Ishvara and 
the fruit is His, the servant having nothing to do with it. 

*In the act, which belongs to Ishvara. 

> As to the result. See para 9 of the Introduction and 
note 20 thereunder. 

* This word is illustrative merely. The Devas are also 
fit for doing Karma-yogm 

“Who are convinced that this is the teaching of the 
Scriptures, and therefore ever follow it. Without a 
conviction of this kind the practice may be often 
discontinued. 

*The latter classes will in due course carry out the 
direction and will attain the result. 
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32. But those who' find fault with my opinion, 
and those who do not carry out my direction, know 
them to be confused in regard to every know- 
ledge, * to be ruined * and to be without * a mind. 

Reference was madein the beginning of the 
chapter to the danger attending the practice of Jndna- 
yoga (see verse 6). The chapter closes with an 
exposition of this danger : 


aeal BIA BM: THAaAaTAT | 
cafe afta santa fae: fe afoae Wt 23 


33. Even the man of knowledge® acts in 
accordance“ with his nature,’ All beings* follow 
nature.” What can the command of the Scriptures 
do? 


"Those without eagerness also should be included, 
following the previous verse. 
* Not knowing the real nature of the atma, they do not 
know what has to be known in regard to “I,” 

“mine,” etc. 

* Unfit to work towards their proper goal. 

* One should so infer from the mind not doing its work 
—to know things correctly. 

* Knowlege that the atma is distinct from the body, 
that it is such and such, and that it should be ever 
meditated upon. 

* That is, in quest of sense enjoyment. 

‘ The tendencies developed in the past. 

* That is, those in bondage to matter. ' 

° Nature has been formed during a long period of 
time, The command of the Scriptures to an individual 
is issued only now. The confusion of the atma with the 
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seaeaiareay unset aaafeyay | 
at arresa ser oftqeszat | 22 II 


34. Desire‘ and hatred abide in the objects of the 
Senses and in the actions of the organs of action. 
Let no one come under their control.? They are his 
enemies. 


Seas Pry: qaaleaafsarc | 
aad fad Sa: geal wae: |) 24 II 


35. Better is one’s own dharma, * though defective, 
than the dharma of another, well practised.” To die® 


body, which has produced the nature, is present and is 
unbroken, and nature is very strong. The command is 
not present in the same sense. How can, it overcome 
nature all at once ? 


"Nature produces raga, a desire to enjoy the objects or 


- to do the actions. When this is obstructed, the desire 


ey 


turns to hate. é 

* They draw away one commencing Jnina-yoga and trying 
to subdue all the senses, and lead him to enjoyment of 
actions. The meaning is, do not begin JInina-yoga and 
come under their control. They should first be overcome 
by Karma-yoga. 

* Karma-yoga being easy. Jnana-yoga, being difficult, 
is said to be the dharma of another—one who can main- 
tain a serene mind. Dharma is means to an end, and in 
this place it means ene or the other. 


* In any unessential particular. 
> Well practised, but discontinued. This latter idea is 


implied in the termination ta, which is in the past tense. 


"To die before reaching the fruit, for in the next 
birth it will be resumed and continued. 
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in one’s own dharma is better ; the dharma of another 
is beset * with danger. 
Arjuna enquires : 
aqAa Jars | 
4 Fa TAISA IG afa Jaa: | 
afroaaty amas aaa Praha: i 2% I 


36. Led by what does one practising * Jndna-yoga 


commit sin,’ 


though himself unwilling, as if con- 
strained by force? 
Sri Krishna replies, amplifying the statement 


in verse 34: 


AVATATATS | 
a Ce Ald Ta TARA: | 
Rersral AeTaTCA fagaafae aftorz || 29 II 


37. It is desire; it is anger, born of the guna, rajas, 
all-consuming * and most® sinful; know it to be the 
enemy of Jndna-yoga. 


qashraa aferasscat asa F | 
Pleatasal WA AAZASAA Il 22 Il 


' The danger of being interrupted. Hence no fruit can 
be attained even in the next birth. 


* The term ayam (he) recalls the expression, “ man of 
knowledge,” in verse 33. 


* In the form of enjoyment of sense objects. 
* As desire, it draws the disciple to enjoyment. 


* As anger, it leads to the commission of great sins, 
such as the injuring of others. 
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38. As a fire is enveloped by smoke, a mirror by 
dust, an embryo by the amnion, so is this* enveloped 


by it. 
aad aaa afta fraattor | 
AMBIT Fear TROTASA F | 22 Il 


39. Enveloped is the knowledge ’ of the intelligent ° 
being by this constant enemy in the shape of desire, 
which is difficult to satisfy, insatiable. 


afecan vat aferenfasagerd | 
cefaneaeay arama AE Il go II 


40. The senses, the mind and the will? are said to 
be’ its instruments. With these it deludes® the 
owner ° of the body, enveloping his knowlédge. 


} Embodied beings taken collectively. The three ex- 
amples, respectively, indicate that desire is born with 
men; that, though once subdued, it returns again and 
again; and that it cannot be got rid of at one’s own will. 

* Knowledge of the atma. 


* The term indicates that by nature the atma is all- 
knowing, and that its capacity for perception has been 
narrowed by a removable cause. ; 

* Determination that such and such things are fit 
objects to be sought, even though they be not so fit. 

* The prefix w indicates variety of delusion—regarding 
the atma as not worthy of enjoyment and looking upon 
sense-objects as enjoyable. 

* To indicate that, because of the connection with the 
body, the owner is subject to the control of the gunas. 
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aearafafesaoaal faqea ara | 
qicar oat a arafaaraanarat il 3% Il 


41. Hence begin by restraining ' the senses, and 
thus kill this enemy * who is destructive of knowledge.’ 


afezain quoarghtfaaer: 9 AA: | 
HAaeT WT Afeal Fa: Waeq A: Il 8% Al 


42. It is said, the senses are powerful; * more 
powerful ®° than they is the mind; more powerful ® 
than the mind is the will; that which is more powerful 
than the will is desire. * 

Cd 9a: Wt Fal SAHA | 
aie 214 ARTA] ART FATAL I 23 Il 

43, Thus knowing desire to be more powerful than 
the will, fix the mind in Karma-yoga with the will, and 
kill the enemy in the form of desire, difficult to be 
overcome. 

' de. by engaging them in Karma-yoga. 

* Literally, sinful thing; and it earns this epithet by 
obstructing Jndna-yoga. 

* Knowledge of the a/ma as it is, and as distinct from 
the body. 

*The verse enumerates the principal ones among the 
enemies of knowledge. When the senses are drawn by 
objects, knowledge of the afma does not arise. 

> The same result happens when the senses are disen- 
gaged, but the mind muses on objects. 

® Also when the mind is ready, but the conviction of 
the will is opposed to the thinking of the atma. 

’ Desire being capable of drawing the senses, the mind 
and the will to its own objects and obstructing knowledge. 


” 


CHAPTER IV 


Tuts chapter begins with the statement that the 
Karma-yoga taught here had been taught at the 
beginning of the manvantara, and Sri Krishna is 
led by a question of Arjuna to describe His own 
Avatdra : 


ATA Aas | 
24 faa at GRATER | 
fraqereaat oie aaftearnasadic il 2 II 


I. This imperishable’ Yoga I taught to Vivasvan,, 
Vivasvain to Manu, Manu to Ikshvaku. 


est qeequorafa uss fae: | 
4 AISAS AA AMT AS: GLeaT |] 2 | 


2. Thus handed down along the line of teachers, 
the king-sages knew this Yoga, but by great 
efflux of time this Yoga has been lost in this 
world.” 


' Never failing to produce its fruit. 


* Through the inability of those who received the 
instruction from time to.time. 
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4 Valsad AAT ASAT ANT: Oh: FA: | 
amista & aa aia ee TAZA Il 4 Il 


3. What I have taught* vou now is that ancient 
Yoga, for you are My devotee and companion. This 
is the highest secret.” 

Here Arjuna intervenes with a question : 


aga Jara | 
agi wad Aen Wt Aen faa: | 
aqaateartia caarat oreratfata i 2 Il 


4. Later was your birth, earlier the birth of 
Vivasvan. How am I to understand this, that you 
declared it at the beginning ? Sri Krishna replies : 


Aaa | 
agfa 4 aadiarfa aeanfs aa AISA | 
areas az aa aa AeA TTT Il 4 Il 


5. Many® births of mine are past. Yours also. 
I know them all; but you do not know them. 


asst aaa Fararvacisht a. | 
cafe arafasra aeaareareaaraar Il & Il 


* Taught fully, the meaning conveyed by the prefix pra. 

2 Therefore incapable of being known or taught by 
another. 

’The doubt may arise whether Jshvara’s birth is real. 
This is removed by the words “many” and “ past,” and 
by the births of Arjuna cited as an example. 
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6, Remaining’ unborn,’ incapable of change, and 
the controller of all beings, and being in My own 
prakriti,’ I come down of My own will. 


mal al fe aaee wenfraalea area | 
MAMAPIA TISSHA DAKE {I © II 


> 7. Whenever dharma fades and adharma raises 
its head, I create * Myself. 


TATA ATA PAAR A EPH | 
TSN TANT FeaaTa aN AT IS Ul 


8. To protect the good, to destroy the wicked, 
to establish dharma, I appear from age to age, 


| aq FH a A feeaaa at af acaa: | 


"See para 32 of the Introduction as to this and the 
next two verses. 


*These three expressions distinguish Ishvara from 
others; from matter and the atmas €n bondage thereto 
by the first, for matter constantly changes its state and 
the atmas take up new bodies ; from those loosed from the 

. eycle of rebirths by the second expression, for their 

Knowledge had been narrowed at one time, not so 

Ishvara’s; from those whose knowledge ever remains 

infinite by the last expression, for they are not lords of 

all beings. These expressions are merely illustrative. 
_ They therefore include all the attributes of Ishvara. If 
any of them are not observed in any Avatara, they are 
hidden by His own will. 

*See the Introduction, para 32. When the prakriti 
is the lower one, it is put into the form needed for the 
occasion. . 
* Myself invested with a body suitable to the occasion. 

a 


q 
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9, One who thus correctly knows My divine 
birth and doings, when he guits this body, is not 
reborn. He reaches Me. 


Aaa ASAT ATATTAT: | 
AEA MAATAT FAI AZTAAMTAT: Il 2° II 


10. Devoid * of desire, fear and anger, full of Me *. 
and depending upon Me, many, purified in the tapas 
of knowledge,’ have attained to my likeness. 

The next verse shows to what extent the love lead- 
ing to Avatdra takes Ishvara on: 


a aq ai 99aea aia ASTRA | 
aa qeniqadea Aa: WF aaa: Il 22 Il 


11. In whatever form * men wish to see Me, in that 
same form do I appear before them. In short, * men 
enjoy ° Me‘ in various* ways. ‘ 

* Because all objects are abandoned and Ishvara alone 
is sought. This is the meaning of depending upon Me. 

*Meditating upon Me. Then one is full of the object 
meditated upon. 

"Knowledge of Ishvara’s divine birth and doings. 
This itself purifies like tapas (discipline). 

* In whatever form men wish to see Me, and with this 
wish they come to Me. Rukmini wished to see 
Sri Krishna as husband, Vasudeva as son, and Arjuna as 
charioteer. 

* These words have been added to indicate the connec- 
tion between the two halves of the verse. 

° The verb anu vartante is split up, the prefix meaning 
enjoying {anubhiiya), and the other member meaning 
“remain ”’. 

‘The meaning of vartma, My nature, My qualities, My 
deeds, etc. 

. ® Each in his own way, one as husband, another as son, 
and a third as charioteer. 
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The mode of practising Karma-yoga is described in 
the next four verses : 


Alsaea: Hai fafe aca ze Saar: | 
fag fe argu ah fafeuafa wast Il 22 II 


12. Men desiring the fruit of action here worship 
the Devas; for quickly does the fruit of action come 
in the world of men. 

Why is there this difference among men, a few 
seeking immortality, and the many going after petty 
fruits ? 


agao4 Fa BS QORAATTA: | 
aay Faicaly ai faganaazerl ll 3 UI 


15, ‘The four castes* were created bye Me, having 
regard to differences in their gunas and actions. 
Though their author, know Me as not their’ author, 
and as not affected by the creationsof the differences. 


a ai aaify feeqia a A Hane cue | 
af ai aisfasrafa aafea a agaa Il 22 II 


'They are mentioned here to a ‘all. other 
differences. 


2? Ishvara is the common cause, as earth, water and 
sun-light are the common causes of plants. The differ- 
ences among them should be traced to the differences in 
the seeds. So are differences among men to be accounted 
for by differences in the qualities “previously developed 
by them. In this respect Ishvara may be said to be not 
the author. 
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14. Actions do not bind Me; nor is the fruit of 
action desired by Me. One who knows! Me thus is 
not bound by karma (action), 

cd areal Fd Fa Gaiy aaah: | } 
He THA ae G4: gaat FPL 24 I 

15, Those, also, who sought liberation in the past 
knew Me in this manner and did -Karma-yoga. 
Therefore do you also do this ancient Karma-yoga 
only, as was done by those who went before you. 

In the next nine verses the importance of the positive 
element, the thought that the doer of Karma-yoga is 
really not the doer is brought out: | 

fa aH Paaatia Raatscaa aifear: | 
aa aH Sacha ararear AeTASAATA II 28 II 

16. What is action? What is jnana?* In this 

matter even the wise are confused. That action * 


* Mere knowledye will not suffice. One should follow 
Ishvara’s example and do action without a longing 
for the fruit, and turning over the thought that, though 
one does the action, the particular form of it is determin- 
ed, not by his real nature, but by the tendencies 
previously developed in himself. In this sense he is not 
the doe® This thought, the positive element, is as 
necessary as the absence of longing, the negative element. 


*The meaning of akarma, i.e., other than karma 
(action). As action and jndna are under reference here, 
the term means knowledge. The term jndna will be used 
to indicate the positive element referred to in the above 
note. 

* Action, including akarma (jnana); for both are 
referred to in the first half of the verse. 
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I shall declare to you, knowing ' which you will be 


released from evil. 
BH aft areed aged a fanart: | 
FHANA Feed Tear HAT wa: | Lo II 


17. For there is something to be known of karma 
(action), something of w karma,* something of 
akarma (jndna). Impenetrable is the path of karma 
(action). 


FHOTHA A: GeacHA A AA A: | 
aT SSAA ay FA: AeeAHAT Il LS Il 


18. One who sees akarma,* (jnainam) in karma 
(action), and karma * (action), in akarma (jnanam), is 
among men the knower of the Scriptures, is fit for 
immortality, and carries out all the prescribed actions. 


Tea aa HAE: Ba Kegalsar: | 
Maer arg: woesd far: | 2 | 


’ And practising it; for knowledge in regard to action 
to be done ends in the doing of the action. 


* Actions of different kinds leading to different fruits. 
One on the path of action should give up the fruits and 
do the actions as leading to one fruit only—immortality. 
This was stated in Ch. II, verse 41. 


* Who thinks of the atma in its real nature, while the 
action is being done. 


* Who sees the action which is being done, while he 
thinks of the afma in its real nature. In actions done 
as Karma-yoga there are two aspects, the action-aspect and 
the knowledge-aspect. 
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19. Whose actions’ are all free from desire and 
the confounding of the atma with the body, of him 
wise men say, his actions are burnt up by the fire of 
jnana.* 


| Fal HARSTASA freasal fcr: | 
aarafqaasty aa faRacnafa a: |] Ro II 


20. If one gives up attachment to the fruit of 
action, is satisfied with the eternal atma only, and 
his mind does not dwell upon objects, even though he 
may be fully engrossed in action, he verily does no 
action.” 


fcrefaataarca aaaaaiiae: | 
anit ¥ad aa aaarnta Pease | 2? I 
21. If one is without desire," controls the mind,’ 
and gives up the sense of possession in everything, 


* For an abstract of this and the next four verses see 
para 26 of the Introduction. 


* The thought of atma in its real nature. Wise men 
thus recognise the knowledge-aspect of Karma-yoga. 


* He only practises jndnam under the colour of action. 
Karma-yoga is merely the diverting of the senses to 
things which help jndnam, instead of opposing it by 
dwelling on objectionable objects. While the senses are 
thus engaged, the mind meditates on the atma in its real 
nature. 


* For fruit. 


* Confines it to the atma and prevents thought of 
everything else. 
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though he may do to the end of his life action for 
the maintenance of this body, he commits no sin. 


TEAMS Fealclat faacaz: | 
aa: fagafaal a east a fragaa Il 22 I 


22. When one is pleased with what comes with- 
out effort,’ is beyond ? joy and grief, without ill-will,’ 
and is the same in success and failure, he is not 
bound, even though he does only actien. 


MAAS FAA Aearaeqasaa: | 
AAA: FHA BAH ofaetas Il 22 Il 


23. When one’s attachment * has departed, and 
his sense of possession has left him, whilethe mind 
dwells on jndna’ and he acts only to do yajna, all his 
previous karma completely disappears.’ 


’ As means of supporting the body. 

* Literally, beyond the pairs, meafing beyond joy and 
grief. This will happen when attachment to fruit is 
given up. From this absence of attachment follows 
sameness in success and failure. 


’ When the atma is recognised as distinct from the 
body, and as being of the same character in all persons, 
the dislike of aliens, so largely dependent upon the colour 
of the skin, is bound to go. 


* To everything other than the atma. 
> Knowledge of the atmu. 


* The first of the five verses bears testimony to the 
aspect of jndna. That and the last verse declare that all 
past karma is burnt up and that nothing is left behind. 
The second verse states that no action is done and that 
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ANIN Fa efaseAt ATT SAA | 
aaa Aq ead aeaaaar || 22 II 


24, When one’ regards every part of action as 
Brahma,* the instrument as Brahma, the offering as 
Brahma, the fire as Brahma and the offerer as 
Brahma, by him Brahma alone is reached. 

In verses 25 to 32 the varieties of Karma-yoga are 
enumerated. In a Vedic text, four things, offering 
into the sacred fire, gift, discipline and the recitation 
of the Veda, done without desire for fruit, are stated 
to be necessary conditions of Bhakti-yoga. These four 
things were taken together as one, and as the Veda 
and the fire were among them, the Sudra was declared 
to be debarred from the path to liberation. Sri 
Krishna does not expressly state that this interpreta- 
tion is incorrect. He separates the four things and 
regards each as a variety of Karma-yoga, thus bring- 
ing in the Swira. ‘He adds nine other varieties, eight 
of which are open to the Sudras, and to each he 
applies the name yajna. Where this is not expressly 


under its colour jndna only is practised. The third and 
fourth verses assert that nothing else need intervene to 
procure release from the cycle of births and deaths for 
him, not even Jndna-yoga. 


' Karma-yoga has the aspect of jxdna, when one thinks 
of the atma in its real nature, while doing the action. 
The same aspect remains when the action is done with 
the thought that everything is an expression cf Ishvara 
(see para 26 of the Introduction). : 


? Ishvara. 
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done, a fire and an offering are imagined. See verses 
26, 27, 29 and 30. 


Saaarat aa alfa: Gages | 
meTATATe aa AAAI Tala Il X4 I 


25. Some yogis’ practise yajna in the form of 
worship’ of images only ;* some make offerings into 
the fire* of Brahma with the proper instrument. 


Haddifesawaea daa gala | 
Besaleteaqsaraesa sfexatay Gata i %& Il 


26. Others offer the ear’ and the other senses into 
the fires of control. Others again offer sound *® and 
other sense objects into the fires of the senses. _ 


Aaifessnaor SoRAOT ATG 
+ menaanainal gata aradifaa |) 20 Il 


® 

'The term yogi is used in the translation in the sense 
of one who practises Karma-yoga. 

*The term daivam means relating to Deva, and there- 
fore indicates worship of the Deva. As every other form 
of worship is referred to in the succeeding verses, the 
worship of images results. 

*This term and the use of the term aparé (others), 
show that each is a separate variety. 

* In the manner stated in verse 24. 

* Make them cease to work. As each sense has to be 
controlled, the plural—fires of contiol—is used. 

* This method amounts to getting away from the objects. 
When their presence cannot be avoided, drawing the 
senses away from them is the previous method. 


106 


27. Still others offer all the actions of the senses 
and of the prdna (life-breath), into the fire of the 
control of the mind kindled by jnéna.' 


FAAARATGA AMTAARAAISITL | 
qMAMaaaa 3aa: arawzar: Il %Z I 


28. Some worship the Devas with materials pro- 
perly acquired, practising ddna (gift), yaga (sacrifice) 
and homa (a variety of sacrifice without Vedic 
ritual), Some practise tapas (fasting in various 
forms) ; some perform pilgrimages to holy places and 
holy rivers; some recite the Veda; some study its 
meaning. All of them make efforts and are of firm 
determination, 


AWA Fala Wot Atsqa aTasGe | 
SONG ST OOTATATATTT: || Xe | 
at faraerr: Soros gata | 
a4scaa aataal agaltaneag: |) Xo II 


29 and 30. Some offer* the out-going breath 
into the fire of the in-coming breath ; some offer the 
in-coming breath into the fire of the. out-going 
breath ; others stopping the action of both, offer 


" Knowledge of the real nature of the atma helps the 
control. 


* These practices are known as piraka, rechaka and 
kumbhaka, and the three taken together constitute 
pranayama. 
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the breaths into the fire of the breaths. All the 
three classes practise control of the breath and are 
moderate in food. 

All these practise yajna ; are purified by yajna. 


WMATA Alea Fa AAA | 
A SANISCAIRA FASHA: FRATA Il 2% Il 


31. They live on the remains of yajna, known as 
amrita, and reach the eternal Brahma.’ This world ?is 
not for one not doing yajna; how ean he reach the 
other ? ° 


ud agiray at faa HAT FS | 
aaieats aeaaiad aca fraeze || 22 II 


32. Thus various kinds of Karma-yoga exist as 
means of reaching Brahma (the atma in its own 
nature). Know them all as produced by action. 
Knowing this, and doing* Karma-yoga, you will be 
released, 


'The atma in its real nature. By the term yajna in 
these two verses reference is made to the worship of 
Devas enjoined in chapter III, verses 9 to 13. The 
meaning is that while any of these varieties is practised, 
the general direction given in these verses should not 
be ignored. 


* Compare with verse 13 of Chapter III. 
* Immortality. 
* Doing action for yajna (vide Chapter III, verse 9). 
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The chapter closes with praise of jnana (realisation 
of the atma) : 


TT SAMNIASMAIT: WHAT | 
a4 Faas oy art oftaarcaa || 22 II 


33. Superior is the jn@na aspect to the action! 
aspect (in action* done as Karma-yoga with its two 
aspects). lor all actions and everything else end in 
jndana.* 

afafe ofirqraa afta Baar | 
seated & ard afiaaeaafera: || 22 II 


34. Obtain this jnana by prostrating, service 
and questioning. Those who possess jnana and have 
had realisation of the atma will teach youjnino. 


TMA A Jaalead seas qeq | 
Ta FRR ATT AP |) 24, | 


35. Knowing which you will not again fall into 
this confusion, and by which you will see all beings * 
m yourself and then in Me. 


' Literally, the aspect full of materials, for action is ” 
concerned with them. ‘The term yajna means here a part, 
an aspect of yajna, and yajna is Karma-yoga. 

*The words within the brackets have been added to 
make the meaning clearer. 

* Realisation of the atma. The term jnina is used in 
this sense in all the succeeding verses. 

“As of the same nature as yourself, Query ! May it 
not mean—Regard all others as yourself, sympathising 
in their grief, rejoicing in their joy and giving freely to 
all of what you have ? 
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afy aca TTT: Baka: OGTR: | 
a4 saga fad arate | 38 | 


36. Even if you be the most sinful of all sinners, 
you will cross the sea of all your sins with this raft 
of jndna. 

ayaifa afagishhaeaarcHeassa | 
aay: aan AeaaHead AT Il 20 II 
37, As a well-kindled* fre reduces fuel to ashes, 


so does the fire of jndna reduce all actions to ashes. 


4 fe alta azai ofaatie faa | 
aca aralag: Freancate faeala | A I 
38. For there is no purifier in this world equal to 
— jnana. This jndna will in due course come to you of 
itself, when you are perfected by Karma-yoga. 
AAMNAA At Ag: Gadieza: | 
alt sea Tat afeanhatonfartesta || 22 | 
39. One reaches jndna, by eagerness for it, by 
fixing the mind on it, and drawing the senses away 
from everything else. Having obtained jndna, before 
long he attains to the highest peace. 
aaa Ta aaa faeafe | 
aa SRISHeA FT A BE SATA: || Yo II 


'The analogy of the raft is imperfect, as one may doubt 
whether karma may not recur. The analogy of the fire 
removes this doubt. It also indicates that Jnana, though 
one, can remove all sias. 
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40. But one uninstructed, without faith, or with a 
doubting mind, goes to destruction. Neither this 
world, nor the world beyond, nor happiness is there 
for the doubting mind. 

arricuerenial — 
ainaed 4 anit frat saw i) 2? II 

41. Karma does not bind him, who renounces 
action by the practice of Karma-yoga, whose doubts 
are sundered by the knowledge" of the atma, and 
whose mind holds firmly to the instruction received. 


Tasted ee4 aralsarsseaa: | 
farad dad arrenfasifae area || 22 11 


42. Therefore sunder withthe sword of jndna,® 
this doubt Dorn of ignorance in regard to the atma, 
which dwells in your heart. Stand up and practise 
Karma-yoga, 


. 


1 As imparted by Sri Krishna. The term jnina here | 
does not mean realisation. 


* Knowledge of the atmu obtained from the teacher. 


CHAPTER V 


In Chapter III the practice of Karma-yoga in prefer- 
ence to Jndna-yoga was insisted on for various 
reasons, and the two elements which enter into Karma- 
yoga were described. The Chapter is therefore 
rightly named Karma-yoga. In the fourth chapter 
attention was called prominently to the jndna 
aspect of Karma-yoga and realisation, into which that 
aspect ripens, was praised. ‘The Chapter is therefore 
called Jndna-yoga. In the fifth chapter the same 
aspect is again considered from the point of view of 
renunciation; for one who practises Karma-yoga 
renounces his doership, the action itself and the fruit 
of action. It is therefore called Safydasa-yoga. 
Arjuna, misunderstanding the teaching in the 
penultimate verse of the previous chapter, inquires: 


AYA Sars | 
GMS TAT FHT GAIT a TAPE | 
qe Tag ded ale afahaa Il 2° Il 


1. You praise renunciation of actions, and then 
you praise Karma-yoga also. Of them tell me that 
which is settled to be superior ? 


_ nunciator, who neither hates' nor desires and is 
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Sri Krishna replies in 6 verses and recommends 
Karma-yoga : 


AVATATAATA | 
dena: atin Para 
aey TH THAT PARA | I 
2. Renunciation of actions and Karma-yoga, both 


lead to the highest good ; but, of the two, Karma-yoga 
is better than renunciation of actions. 


8a: a fread at a Bf a areata | 
| fageal fe nent aa aRarqA=za |) 2 II 


38. For he should be known as a perpetual re- . 


beyond joy and grief. Such an one is easily 
from bondage. | 


aera Tae: Gaeta a ofeear: | 
caAcaeaa areata HA | 8 II 


4. Those who speak of Jndna-yoga and K arma-yoga 
as different,* they are children, not wise men. One 
who practises one of them well reaches the 
of both. 


‘ Being pleased with the contemplation of the afma, 
which is a part of Karma-yoga. He therefore longs for . 
nothing else. . ay 

*On the plea that they lead to different fruits. The 
common notion is that Karma-yoga leads to Jn ina-yoga 


only, and that the latter alone leads to realisation. This 
is stated to be incorrect. 
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FSA: WA Sy AHA TET | 
Th Aes Fa 4 a: Geafa a qeala Il 4 II 


5. ‘hat fruit, which is attained by those practis- 
ing Jndna-yoga, is reached by the followers of Karma- 
yoga also. He sees correctly, who sees Jnd@na-yoga 
and Karma-yoga as one. 


Gaaed Aaa! FAGAN: | 
age Afasa a Patoufr=ate t) & II 


6. But Jndna-yoga is difficult to attain to with- 
out the help of Karma-yoga ; one doing Karma-yoga, 
meditating! on the atma, reaches Brahma’ before 
long. € 

aac faapeicar fafaarcar faafeza: | 
aaa Faaty a fers | 9 Al 


7. One doing Karma-yoga kecomes of pure * 
mind, subdues * the mind and senses, and regards the 
atmas of all beings as himself. Even though he 
a fides action, he is not polluted.* 


~The meaning of the term mwnz. He does not need the 
intervention of Jndna-yoga. 


? Atma is the pure state. 


* The purity here is being untouched by rojas and 
tamas. From this follows the absence of desire and hate. 


* Because the mind is fully engaged in the action ing 
performance, it is easily subdued. 
* With the feeling “I” in what is not the atma. 
8 
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In the next six verses renunciation, considered 
already in chapter III, verses 27 to 32, and chapter 
IV, verses 13 to 15, is taken up: 


aa fafacaertifa gar aeta aeafad. | 
qe aqeeyal saad araaeaTs Il Sl 


qeqagaslaaaarasraly | 
sfeaaifezardy adea gfa aa lle I 


8 and 9. Let one who knows the truth about the 
atma, and performs Karma-yoga think “I never do 
anything,” when he sees, hears, touches, smells, 
eats, walks, sleeps, breathes, speaks, throws out, 
grasps, opens and closes the eyes. 

He should believe that the senses are drawn to 
their objects. 

aavaa Bao seri aacay Hela 7: | 
feaad 4 4 Wa Gaqafaaeaar Il 2° Il 

10. When one regards his actions as done by the 
senses,* and does them without attachment, he is not 
polluted with* the sense of I-ness as a lotus * leaf is 
not polluted by the water which touches it. 


The meaning of the term Brahmani. Brahma is matter, 
and the senses, being its modifications, are so called, 
The actious are regarded as the work of the senses as 
directed in the preceding two verses. 


*The term papena here means the notion that the body 
itself is the atmu, because such a notion binds. , 

*The analogy teaches that the coritact with the body 
does not pollute the atma, if the actions are done as 


~ atma. 
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The next verse adds: “ So have other yogis done: ” 


ala Aa Jaa HAehifeszacly | 
Mita: 4 Falea asi Brcqissemaey Il 2% | 
11. So do yogis perform action for purification of 


the mind with the body, the mind, the will, and the 
senses,’ giving up attachment. 


qh: FAS Bear aifeaarafa Spat | 
FAM: AMAL KS Atl faaeaa | 22 II 


12. The yogi, giving® up the fruit of action, 
attains eternal peace; the man of the world, led by 
desire and attached to fruit, is bound. 


aaa aaa AIANeEa TE i aa | 
Aaa it Rh Ba ga areaa Neel 


13. Mentally * regarding all the actions as done * 
by the body, the owner of the body, uncontrolled by 


'The text is ‘‘ with the mere senses,” that is, without 
the feeling “mine”. The epithet should be applied to 
the others also, changing its number. 

* In the case of both, the action is the same ; yet the 
result is that one is honud and the other remains free. 
This is owing to the presence of a co-operating cause, the 
attachment to fruit. 

* With the mind contemplating the real nature of the 
The acting is really due to his contact with the 
body, which exercises a controlling influence. If he 
remained free, the action would not take place. Literally, 
the city with nine gates or openings. | 

* The meaning of the term prabhu, 
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attachments, rests serene, neither acting nor causing 
to act. 

In the next six verses the real nature of the atma 
is described, 


a mad a Fai SH sala oa: | 
aq RASA ArAe_ Mada Il ¢2 Il 


14. The atma, freed’ from the control of karma, 
does not act like a man of the world; its actions are 
not like his acts; and it does not enjoy the fruit of 
action as he does. But that which acts is nature 
induced by past actions. 


aaa Heahaeans 4 aa aR fay: | 
sarang a aa Hefed Sea: i %4 Il 


15. The atma does not remove one’s® grief, nor 
, 


another’s* joy, for it is not confined to any 
particular’ body. Its jndnam (consciousness) is 
narrowed by past‘karma,° The atmas in bondage are 
therefore deluded. 


' This is one point. 

2 The second point is that the atma has neither friend 
nor foe (verse 15). The last point is that its yndnam 
(consciousness) is infinite, all-embracing (verse 16). 

* On the plea that he is a friend. 

‘ On the plea that he is an enemy. , 

* Friends and foes are made by the body which covers 
the atma for the time being ; but the atm is not confined 
t> this or that body. 


*The term ajndna means that which is inimical to 
jnanam and this is past karma. 
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aaa gq aaa Aoi aifraaicaa: | 
asaeaasard Fafa aq Il 2 I 


16. But when that karma is destroyed by 
realisation ' of the atma, consciousness” becomes infinite 
and reveals all things, like the sun. 

How may one reach this state of the atma ? 


Ag RICA ACAAIEACTLIAT: | 
TAS Aaeqzaneaq: | 29 II 
17. By willing to reach it, by making efforts to- 
wards it, by meditating upon it, and by regarding it 
as the highest good. Thus purified by meditation, 
one reaches the atma in its real nature, and ever 
retains that state. 
Such being the nature of the atma. . 


fefaaracqa arest aft afta | 
aft aq aq: a often: aaztaa: | 2S II 


18. Sages see the atmas to be the same in a mere 
Brahmana and one possessing * learning and humility, 


' Compare with chapter IV, verses 36—38. 


*From the form of the expression, consciousness 
appears to be an essential attribute of the atma. From 
the analogy, the relation of consciousness to the atma ap- 
pears to be like the relation of light to the sun. The only 
change which consciousness undergoes is to contract 
during the bondage of the atma, and to expand when it 
becomes free. 


* Each pair shows difference, and the three pairs indi- 
cate differences in the gunas—satva, rajas, and tamas, The 
differences are in the bodies, while the atmas are all alike. 
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in a cow and an elephant, in a dog and one who feeds 
on the dog, 
The perception of sameness is praised : 


geq dfad: ant aaj area feqa Fa: | 
facia f& ad ae aearserfn a fegat: Il 2S Il 


19. Even here the cycle’ of births and deaths is 
overcome by those whose mind remains fixed on this 
sameness of the atmas, For the purified atma re- 
garded as the same inallis Brahma.’ They therefore 
fix their mind on Brahma. 

In the next seven verses, in which the subject of 
Karma-yoga is brought to a close, instruction is given 
in order to make the jnana aspect ripen into realisa- 
tion. (See para 27 of the Introduction). 


a oeafend orca afestenrea aries | 
feqgieraara aafagein feaa: il Xo I 


20. Let not the yogi rejoice on the coming of a 
good, or tremble at the coming of an evil. (How 
may * this be done?) By fixing his mind on the stable 
(the atma), and not confounding it with the body. 


'They approach those who have become free ; they 
attain a serene mind, 

* When the atma is purified, its light becomes infinite. 
It is therefore called Brahma. 

* These words have been added to show the connection 
between the instructions given. For the same reason the 


words “How may this again be done”? have been 
inserted. 
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(How may this again be done?) By knowing Brahma’ 
from instruction and then meditating on it. 

The effect of carrying out these instructions is 
stated next. 


Taeqaahe faezaicefl AGS | 
G ATANAARA Fanaa | 22 II 
2). When the yogi’s mind remains unattached to 
outside objects, and finds pleasure only in the Atma, 
he engages his mind in the contemplation of Brahma 
and enjoys inexhaustible’? bliss. 
q f& eeqast Aim sana we a | 
MIasea: Kee Fay wa FA: Il WV Ul 
22. The enjoyments which are born of contact 
with outside objects are parents of pain, and have a 
beginning and an ending. The wise do not rejoice 
in them. 
aaldiea 4: ag orearticheeaone | 
AMAaga WT a AR: 4 Fat at: | 23 Il 
23. If one is able here, even before he is released 
from the body, to restrain the force born of desire 
and anger, he is fit for realisation, and attains bliss. 
ASH: FANSHaIACATISHASaT 7: | 
a ant aafraioy sepqarsfar=afe | 22 | 


The term Brahma in this and succeeding verses is the 
purified atma with infinite light. 
* This will happen after realisation. 
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24. When the yogi finds in the Atma the only 
object of enjoyment, the place' of enjoyment, as well 
as the instrument * of enjoyment, he becomes Brahma 


and attains Brahma’® Nirvdnam. 
aura aefaargsa: aforneagr: | 
fazer aarena: aaqarea car: i %4 II 


25. They attain Brahma* Nirvénam, who see the 
Atma,* who are purified, who are beyond joy and 
grief, who confine the mind to the Atma, and who 
find pleasure in the welfare of all beings. 


aaa adtal aaa | 
afaa aafaatol aaa fafearerart tl 2% Il 
26. Brahma* Nirvdnam is all round those who 
have been freed from desire and anger, who make 


efforts (verses 20 and 21), who control the mind 
(verse 24), and who conquer it (verse 23). 


‘A garden is a place of enjoyment with its shade, 
leaves, flowers and fruits, so is the Atma to the yogi 
with its attributes, with discussions about it and the 
writing of books about it. 

* Light helps enjoyment; here the Atma itself is the 
light and becomes an instrument of enjoyment. 

* Bliss in the enjoyment of Brahma. 

*The expressions have been translated in the order in 
which they occur in the verse. Transcending the pairs 
and confining the mind to the Atma come first. This is a 
ge of verse 20. Seeing the Atma and being puri- 

are the effects produced, and come last. The service 
which this verse does is to emphasise the seer, 2 of 
pleasure in the welfare of all beings. 
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The description of Karma-yoga is finished. Its 
fruit is alluded to in the next two verses : 


ETMHeA AMeMaTagAarea sa: | 
SONI BAY Heat ATAAeacarfea | Vo I 
27. Avoiding! contacts with outside objects, fix- 
ing * the eyes between the eye-brows, making * equal 
the breathing in and the breathing out ; 


TaexA SAAT: | 
TAS 3: Bal AH Va a: Il Ve II 


28. Controlling* the senses, the mind and the 
will, seeing’ the atma, looking only to immortality, 
and devoid of desire, fear and anger, he who remains 
thus is indeed released. 

The closing verse points out how Ka ma-yoga is 
easily performed. 


Ala AAT BaSHAS AT | 
Ges Baal seat At anfas=ala | Re, | 


1 The meaning is preventing the senses from contacting 
objects. This is known as pratydhara. 

* The object being to prevent the wandering of the 
eyes. 

* This is known as pranayama. 

*In note 1 of sloka 27, reference was made to stopping 
the action of the senses when begun. By controlling the 
seuses, etc., is meant the bringing of them to that state in 
which they become incapable of action. This is the effect 
of the first controlling. This immediately precedes 
realisation. 


° The meaning of the term munz. 
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29. When one knows Me as the receiver ' of wor- 
ship in the form of yajna and tapas, as the mighty ” 
Ruler of all the worlds, and as the Friend * of all 
beings, he easily *‘ enters on Karma-yoga. 


‘As one who is worshipped with these and other 
forms of Karma-yoga. 


* This clause shows that Ishvara is capable of helping 
the worshipper. 

* This clause shows absence in Jshvara of inaccessibil- 
ity caused by intoxication of power and pride, which is 
found in the world in men of power, 

*The term sdnti here means ease, in the form of 


absence of uneasiness of mind, that is, finds pleasure in 
doing it. . 


CHAPTER VI 


In chapter II the nature of the Atma was explained, 
the path to reach it was pointed out and, at the end, 
reference was made to its realisation. ‘he path was 
fully discussed from every point of view in the next 
three chapters. In the sixth chapter, realisation is 
dealt with, first the state of mind in which it is 
possible, then the conditions under which it takes 
place, its nature and the further growth of the yogi. 
This chapter is therefore called Dhydna-yoga. 


ATTA IATA | 
aaa: ARS BH BA HUA A: | 
a deat 3 apti-a a facey arf: ie Ul 
1. One that does action without dwelling on 

the fruit, and with the thought that the action is an 
end in itself, practises both Jndna-yoga and Karma- 
yoga; not he who gives up’ the fire and does 
Jnana-yoga. 


4 aearatafa orga a fafe qed | 
4 gaqeqagedi ari vafa Hwa |) 2 


‘ That is, gives up yajna. The term akriya, like akarma 
means something other than action, i... IJndna-yoga. 
Such a person is on one path only. The other is on both. 
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2. That which is called Jna@na-yoga, know that as 
part of Karma-yoga. For there is no one doing 
Karma-yoya, who has not ceased to confound the atma 
with the body. 


AANA FA FITAHI | 
ANTE AAT BA: AICI II 2 II 


3. To one wishing to rise to realisation (Yoga), 
Karma-yoga is said to be the means. Only he who has 
risen to Yoga can withdraw from action. 

When has one risen to Yoga? 


aa fe afeady a aaa | 
aaageqaeaet aieeaele7a Il 2 Il 


4. One is said to have abandoned all confounding 
of the aftma with the body and to have risen to Yoga, 
when attachment to the objects of the senses and 
their actions no longer springs up in him. 

The disciple is advised to practise Karma-yoga, 
which consists in the practice of non-attachment to 
objects : 


ee ee ee 
area elena aequiena fegquesa: | 4 Il 


5. Let one raise the atma, calling to his aida 
mind unattached to objects. Let him not depress it 
with the mind attached to objects; for the mind 


} From the sea of samsara or cycle of births and deaths. 
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alone’ is the friend of the atma; the mind alone is 
the enemy of the atma. 


APPA SSHAMA Farcdarcnar faa: | 


aay AAA AdaeHa FAA II & I 
6. The mind is the friend of that atma, which 
turns the mind away from objects. But to the atma, 
which has not subdued it, the mind itself? becomes 
hostile lke an enemy. . 
The state in which the commencement of Yoga 
(realisation) becomes possible is described : 


ae: SATKAET OTATCAT BaTfea: | 
AAMAS: Az Fa AATTATAAT: II 9 II 


7. The superior * atma is well‘ established in the 
mind of him whose senses are controlled, and who 
has conquered’ himself in regard to heat and cold 
pleasure and pain, honour and dishonour. 


aalaaacaien Fees fatsatesa: | 
Gh sqead Ae aaswsrsaHpeaza: Il Z II 


* Others, called relations, act in opposition to his 
release from karma and are not relations. 


* His own mind. Which ought to be servant. 


* The atma in this condition may be said to be param 
or higher, as compared with its present state. 


* Compare with chapter II, verse 53. 


Is unaffected by the pairs. The three pairs may be 
taken to apply to three kinds of matter of which the 
body is made. The mind being under control, there is 
no response. This is one sign that the person is fit for 
meditation. ‘This verse shows his new attitude towards 
his own body. ‘The next two verses deal with his attitude 
towards outside objects and towards persons. 


? 
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8. The yogi is said to be fit (for realisation) 
whose mind is pleased with the knowledge’ of the 
atma, who dwells on that aspect* of it which is 
common to all incarnations, and who therefore 
controls his senses and regards a lump of earth, a 
stone and a piece of gold in the same * light. 


aerate ayy | 
anata 4 Way anafefafia Ie I 


9. He excels‘ who looks upon friends,’ foes and 
neutrals, good and bad men in the same ° light. 


' Literally, his knowledge of the afma as it is and as it 
differs from the body. 

* The meaning of the term kitastha, kuta is the anvil of 
the blacksmith, on which pieces of iron are placed, beaten 
with the hammer, and then removed. The anvil itself 
undergoes no change. Similarly, numerous bodies come 
to the atma and go, each gradually growing and then 
decaying, the atma however remains the same. The term 
kuta therefore means the atma as distinct from the bodies, 
itself remaining unchanged, 

*They are of the same use to him. In his eyes the 
difference between a stone and gold is no more than the 
difference between the lump of earth and stone. 

‘The stage described in this verse is the highest 
stage of fitness for realisation. 

* Three terms indicate friends ; bandhu is a relation by 
birth like parents; mztra is one of the same age ; suhrit 
is therefore any other well-wisher. Dveshya is an enemy 
by birth ; ari is therefore an enemy from any other cause. 
The two terms referring to nentrals may be similarly 
distinguished. 

® Because the yog? is neither helped nor obstructed 
by any. : | ; 
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The conditions of Yoga are next stated in eight 
verses : 


antl gata aacarenrat tafe faa: | 
ara aahaacar facrstiqtw|E: Il Yo || 


10. Let the yogi ever’ fix the mind in a state 
in which realisation will take place, seated by him- 
self in a retired’ place, controlling the thinking 
faculty, and having given up desire * and the sense 
of possession. 


Oa sa ofesrey feacaraaarcaa: | 
. - S 
aTahad atts Setsageaes ll 22 II 
Il. Placing on a pure‘ spot a firm’ seat for 
himself, neither’ much raised nor very low,-and 


covered over with a cloth,’ antelope skin and kusa 
grass. . 


CARA FA: FCAT natiatezataa: | 
safaaran gets Il 2? II 


" At the time selected for Foga every day. . 

* A place not frequented by people, and not disturbed 
by sounds, 

* For anything other than the atma. 

* Pure in itself, not owned or controlled by impure 
persons, and untouched by impure things. 

5 Made of wood, to secure firmness. 

* Cloth in order to make the seat soft ; antelope skin to 
prevent crumpling and also for purity; and kusa grass 
over all for purity and for the predominence of the 
satva guna. 


128 


12. Sitting’ on the seat, making the mind one- 
pointed, controlling the functions of the mind and 
the senses, let him practise Yoga to reach purity * of 
the atma, 


4a aad araaae fear: | 
aoa aan a fees |) 22 1 
13. Holding the body, head and neck erect, im- 


movable* and steady,’ and seeing the point’ of his 
own nose, that the eyes may not wander. 


ean fartiaaattaa fera: | 
aa: Aaya aR aria Acq: | 22 II 


14, Let him sit with a cheerful mind, free from 
fear, firm in the observance of the discipline of the 


* Standing will cause fatigue, and lying down will 
induce sleep. 

* The purity here is freedom from the bondage of 
karma. Purity of the mind has been already secured. 

* There must be no shaking of the body. 

*The word steady (sthiram) indicates the provision of 
a support for the back in order to-prevent the fatigue 
arising from holding the body erect and immovable. 

* By closing the eyes the seeing of outside things may 
be prevented ; but it may induce sleep. Hence the direc- 
tion to see the tip of the nose. Will this be possible, 
when the mind is fixed on the atma? The meaning is that 
the eyes should be so fixed on the tip of the nose that 
nothing else may be seen. 

* Though this expression is in general terms, abstention 
from sexual intercourse is intended, together with absten: 
tion from seeing, speaking to, or of thinking of a woman 
as an object of enjoyment. " 
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student, drawing the mind away carefully from other 
things, fixing it on Me and retaining it there. 


gaaa aarsscara afl feraarata: | 
aifea fratnqcai acdeqrafansata || 24 | 


15. Ever controlling the mind in this? manner, ’ 
the yogi makes his mind steady and reaches the peace 
which abides in Me and which is the highest degree 
of Nirvana. 


aaade arisita + Aaa: | 
aq aifteanafeer Saal Aa AISA HW LR 


16. Yoga is never for one who eats too much, or 
who, abstains from food to excess; nor for-one too 
much addicted to sleep or wakefulness. « 


THEA RAL HAZ | 
FRAMANIST FT Bat TST Hl Vo Il 


17. Pain-killing Yoga is attained by one moderate 
in food and exercise, moderate in activity* and 
moderate in sleeping and waking. 


4 That is, preventing the wandering of the mind to 
anything else. The three expressions indicate the three 
operations known as pratyahara, dharana and dhyana. 
~* As pointed out in the previous verse, fixing the 
mind on Sri Krishna and retaining it there. This renders 
the mind pure and steady. It is for this purpose that 
thinking on /shvara is brought in, though the subject 
ander consideration is the realisation of the atma. 

* Reference is made to activity which brings fatigue. 
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This subject having been finished, Yoga is next 
taken up. And first the state of fitness is again 
stated : 


qal fatrad Fracaeaarafesa | | 
fege: AAR BR eTSIA aT II Lo Il 


18. When the mind dwells only on the atma and 
remains unmoved therefrom, the person is said to ‘be 
without yearning for any object of desire and to be fit 
(for Yoga). 


Pim, 
741 2g) fraraeat Asa alga BzAT | 
ait aafaaer qeal Anrarcra: | 22. II 


19. As a lamp standing in a windless*place does’ 
not flicker,’ ‘to such may be likened the atma? of the’ 
yogi, who, restraining the mind, practises Yoga. 


marae faa fred ataaar | 
7A AaISSHAISSAM Tetaeata quale || 20 II 


* And shines brightly. 


* The full effect of the analogy should be realised. 
The atma corresponds to the lamp ; its jndnam or consci- 
ousness to the light of the lamp; and the mind to the 
wind. Ordinarily, jnanam moves through the mind and 
the senses to objects ; but when the mind does not dwell 
upon the objects, jndnam does not extend to them, and 
the atma shines in its full splendour. 


(uery.—Should the mind cease its action completely, 


as the wind ceases to move; or is it sufficient if its 
activity is confined to the atma only ? 
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20. The practice in which the mind, calmed by the 
practice of Yoga, ceases to work, in which the yogt 


sees the atma with consciousness, and finds Joy 
therein. 


Tanai Tagheeaaciezay | 
afa aa a ard yeaa acaa: |) Re | 


21. In which practice he finds the greatest delight 
which consciousness can grasp, but not the senses, 
engaged in which he shows no inclination to move 
away from it ; , 


4 aeeaT AI ord Aeaa aa aa: | 
aeaeeaad a a4 Jems frareaz | 22 1 


22. Having? reached which, he dogs not regard 
any other gain as superior to it ; practising which, he 
is not shaken ° even by heavy sorrow ; 


4 Pemegueaditnteatst arate | 
4 fata area aTstataooraaeT Raat 


‘If the mind may be active in regard to the atma only, 
the term ~paramate should be strained to mean something 
else. The meaning suggested in Sri Ramannja’s 
commentary is, “‘ It revels in it, as being bliss of a superior 
kind ”’. 

* This refers to the period of time when Foga is not 
practised, for during Yoga there is no room for perceiving 
the gain. 

* He does not fall into a depression which is inimical to 
Foga. 
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23. “ That practice should be known as the means 
of breaking one’s connection with pain. Its name is 
Yoga. This Yoga should be commenced with a firm ' 
conviction and practised with a cheerful mind. | 

Certain conditions of Yoga previously enumerated 
are reiterated in the next four verses : 


ARPIAAAACAFCAT AAAI: | 
aaaatezaad fafaaer Ara: | Re Il 
24. Letthe yogi completely abandon all objects of 
desires born of the imagination, and with the sole help 
of the mind? restrain all the senses from every object. 


aaaeqaagaa searyeraar | 
arcades aa: Fear a PaPach Faeate Il 4 Il 


25. Let him slowly, slowly, withdraw * from all out- 
side objects with knowledge and perseverence ; let him 
fix the mind on the atma and not think of anything else. 


qal aal faacla aaaacateyqcz | 
adda faedazicneaa aa aa Il 2% II 


26. Turning to whatever object the fickle mind 
goes forth, leaving the atma, restrain the mind from 


That Voga is of this character. 

* That is, by considering that the objects are related to 
the body and not to the atma itself. Objects of desire 
born of the imagination are children, ently and the like. 
These can be completely abandoned. There are others 
which cannot be so easily given up, being born of contacts, 
like heat and cold. Being inevitable, they a be 
endured with equanimity. 

’ Compare with verse 14, second half, 
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that object, and place it under the entire control of 
the atma.* 

The next verse draws attention, as a means of 
governing the mind, to the bliss which this Yoga will 
produce : 

cede da Aft Faqaar | 

Sofa TRE AATAAAACATA || Vo I 
: 27. For supreme joy comes to the yogi, whose 
mind? is steadily fixed on the atma, from whom the 
guna rajas has departed, whose consciousness has 
become all-embracing, and whose impurities are burnt 
= 

The subject is brought to a close in the next verse. 

Aad Bassa Feil faaHeay: | 
Tar aaaeqAsed Fa Il XZ Il 


28. Doing Yoga in this manner, the yogi, purified, 
easily attains supreme joy in the enjoyment of the 
atma. He enjoys it for ever. 

The next four verses describe the further progress 
of the yogr. Having realised the atma and enjoyed 
the joy which it brings, he may wish to go further 
and become Brahma, that is, to grow until his con- 
sciousness becomes all-embracing. For this, a further 

1 By dwelling on the superior delight which realisation 
brings. 

* The order in which these developments take place is 
as follows: first purification, then disappearance of the 


guna rajas, then steadiness of the mind, lastly becoming 
Brahma. Each leads tothe next one. 
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discipline is necessary. He has got rid of personality 
and has become able to perceive the atma. He must 
now get rid of individuality, the notion that he can 
stand apart from the world and from Ishvara. To 
show how this should be got rid of, two verses have’ 
been inserted in the first part of the Gita, Chapter 
III, verse 30, and Chapter IV, verse 24. By carry- 
ing out the direction in the first verse, the yogi will 
identify himself with Ishvara, and by acting on the 
suggestion in the second verse, he will identify 
himself with humanity. Having purified himself in 
this manner, the yogi should meditate on becoming 
Brahma as the goal, and on Ishvara as the means, 

By this Yoga he will eventually become Brahma, 
This is reached by stages, which are described in 
the next four verses: (see paragraph 13 of the 
Introduction.) 

aaa TazaT ATCAL | 
Sad ATAPI AAA Azz: I RS, Il 

29. With his mind fixed in Yoga, the yogi sees ; 
himself * in all beings, and all beings * in himself; he 
sees sameness © everywhere. ' 


‘ He puts himself into their position, and feels as they 
feel, sympathising in their grief and rejoicing in their 
happinesss. 

* He regards them as part of himself, entitled to share 
in the good things which he possesses. 


* Identity of interest. In Sri Ramanuja’s commentary 
this sameness, which the yogi sees, is said to be sameness 
of nature. While the bodies differ, the atmas are in 


“135 


a ai Tafa aaa aa af qeata | 
dene a sore a a & a sorafa Ul Xe Il 
30. He who sees’ Me in every atma, and sees 
every atma in Me, from him I do not disappear, nor 
does he disappear from Me.’ | 
aayarerd a at asctacaafeaa: | 
aaa FeATAISHT BAA AAA ara MAL 
31. When the yogi having grasped oneness in 


Yoga, dwells upon it, however he may be engaged,’ 
he is in Me.’ f 


themselves exactly alike; and this sameness, it is said, is 
now realised. But when once the atma is seen, the same- 
ness of nature becomes apparent at once, without the need 
for the practice to ripen. : 


‘ Here sameness of another kind is seen. Ishvara and 
the atmas form a homogeneons group with Jshrara at the 
head, and all working towards a common purpose, though 
they are not all of them conscious of it. Sri Ramanuja’s 
commentary, however, regards this verse as referring to 
Ishvara and the atmas as being of the same nature, when 
the latter are purified. 7 


2 This appears to mean that Ishvara is particularly 
pleased with the yogi, who has reached this stage. 
Otherwise, there is no object in making this statement ; 
for Ishvara sees every one. 

2 Whether he is engaged in Yoga or not, and whatever 
he may be doing, he sees the oneness. This is the new 
idea in this verse. Sri Ramanuja’s commentary sees in 
this verse reference to the likeness of the atmas to 
Tshvara, when karma or avidya leaves them, and their 
consciousness becomes infinite. ; 

* Ishvara is so pleased with the yogi in the third stage 
that he is ever in Ishvara, who cannot bear separation 
from him. 
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arena aaa aa Gala asga 
TG a ae at ga a ait qe Aa: 32 I 


32. When from the perception of oneness of all 
atmas, the yogi sees in the same light, joy and grief 
coming to himself or others, he is considered to be 
the most perfect: | 

The principal subject of the chapter dhydna has 
been completed. ~ The chapter closes with two 
queries by Arjuna, The first question relates to the 
means of controlling the mind. 


qS4 Tea GR: aT ATGZA | ae 
cree 4 Feat asecaieegta fac |) 33 iI 


33. The mind being so restless, I do not see much 
prospect of the continuance’ for long of this Yoga 
(realisation of onefiess) as described by you, 


aad fe aa: ae gay acaqeT | 
Gemse fame aet aratta qeraez || 22 II 


’ Every one has been so long accustomed to regard men 
as different among themselves, and as different from 
Ishvara. How can they be seen to be the same? This 
was probably Arjuna’s meaning. The objection will 
hold, if the yogi merely meditates on the likeness ; but he 
does not meditate, he actually sees; and the misconcep- 
tion of ages may disappear in a moment, when there is 
realisation. one: ar 
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34.: For the restless’ mind, strongly agitating 
one, goes forth impetuously. To prevent? it is as 
difficult as to stop the wind. 

Sri Krishna replies : 


AMTaTAATS | 
Fa AEE! Fal She AST] 
mares J aeas Feros TIa | a4 Ul 


35. Without doubt the mind is restless and is 
hard to curb; but by Bepetice ” and dispassion * it 
may be wulieea: pal iat 


sretereneat areit oar aft Bava | ¥ 
RATA J AIA TNSACAATMAA: | 28 II 


36. In my opinion Yoga is hard to réach by one 
whose mind is uncontrolled. But one who has 
subdued the mind, if he makes effort with. skill, can 


attain Yoga. 
Arjuna asks again, desiring to know fully the 
meaning of the statement that in Karma-yoga 


» The mind has been found to be restless in matters 
long practised and it is therefore difficult to keep it on a 
new thing for some time. 

> To curb it; 7.¢., to keep it on the atma, which is new 
to the mind. 

* Compare with chapter’ VI, verse 26, which enjoins 
practice. 

* Dispassion towards objects other than the atia. 
This was the very object of Karma-yoga. 
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the commencement is not lost ‘(verse 40 of 
Chapter IT) : bol 


AAA Jars | 
sata: seared altrafeaaraa: | 
aoey anrafate ai af Feo meafe Il As II 
37. When one, commencing Yoga with fervour, 
does not, however, make the necessary efforts strong- 
ly, and, before reaching the goal, becomes indifferent, 
what becomes of him ? 
afearataaekaaratta azata | 
sofaa Harare) faret ae: PA 2S II 
38. Does he not fall from both, and perish like a 


broken piece* of cloud—not established in? action 
leading to* fruit, and fallen from the path to realisa- 


tion ? ; 
CAA G24 FON STACI: | 
Aaa: AANA SA AITTIAA Il 2° Il 


39. Be pleased to completely dispel this doubt of 
mine ; for no other * is fit to remove it. 


‘A piece of cloud breaking away from a larger piece, 
is often seen to evaporate before reaching another large 
piece. 

* Having been acting without attachment to fruit, he 


loses the fruit. All the trouble needed for the action was 
taken, but in vain. 


* For you see all things at the same time, and this you 
do for yourself, and always. | 
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‘Sri Krishna replies in six verses : 


AMNATAATA | 
a4 tae aga faeeter fara | 
a fe aeqinenPaenia aa Tafa Il Bo Il 


‘40. Neither here’ nor there is there destruction * 
for him; for no one doing a good thing reaches an 
unpleasant end. 


Wey quand srnrafiea aad: aa: | 
aaiai saat We arrasisharaas | 32 | 


“ 41, One fallen from Yoga goes to the worlds reach- 
ed. by men of good deeds, and dwells there for long * 
years. He is then* reborn in the house ofthe pure ° 
and well-to-do. ee 


AAT afirarta Ho vata Sac | 
Calg FSA SR Tea Alea II 8 Il 


‘ Here, in the enjoyment of material pleasures like 
svarga. There, in the enjoyment following on realisation 
of the atma. 


_? Destruction in the form of failure to reach the desired 
end, or the committing of sin. 


3 In the enjoyment of pleasures similar, but superior, to 
the pleasures a longing for which led to his fall. 


* When the yearning is satisfied. 


5 And therefore fitted for his recommencement of 
Yoga. | 
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42. Or he appears’ in the family of those who © 
know and practise Yoga. A birth of this kind is hard 
to reach for men of the world. 

aa a afedari aaa qaatar | 
‘Fad 4 dal wa: afaal Heaeza | 23 I 

43, In the new birth he recovers the knowledge ” 

of Yoga which he had in the previous body, and 


with this he will so strive again as to reach the 
goal, | 


gatearaa aaa feaa aasistt a: | 
fargey area sezaenfaada || 22 Il 


44. By his former practice of Yoga he is irresistibly 
drawn again to it. Even one who had desired to 
know Yoga recovers the desire, and in due course 
transcends matter.’ 


Waraaacy art aayehafeas: | 
TRAIAN Att Fe TT | Bs Il 
45. Hence, the Yogi, purified by the good deeds of 
manifold lives and rendered fit for yoga, labours with 
assiduity, and though he once fell from it, he reaches 
the highest goal. 


‘ The birth is as stated in verse 41, if the fall be at the 
commencement ; as stated in the second verse, if progress 
had been made before. 

* Like one risen from sleep. 


*The term sabda-brahma means matter which is 
referred to by the words Deva, man, and the like. ee ter 
the yogi becomes free from bondage. oy 
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The subject of Yoga is brought to a close. 


agaist anit anfraistt acistia: | 
atest att aed vara | 8& Il 


46. The yogi is superior to those who practise ' 
asceticism ; he is thought to be areal than even the 
wise ;* the yogi is better than men ° of action ; there- 
fore do you become a yogi. 

In ‘he closing verse allusion 1 is made to a greater 
Yo oga to stimulate i inquiry : | 


— Sifttaraty asi agaareaccaat | 
| sgrareaste at at a A qHaAl Aa: Il Be I 


47. Among all yogis, I regard him as the greatest * 
who meditates upon Me, fixing his mind on Me, and 
is fall of eagerness to reach Me. . 


1 In a “yogi also these are found, tapas Sncipling) wis- 
dom, and action. The meaning intended to be conveyed 
is: there is tapas only. 


2 But not possessing knowledge of the atma. 
3 Such as the sacrifice of the horse, and the like. 


* The yog, who desires to become Brahma, looks forward 
' toa lower goal, has to bestow greater attention upon the 
Yoga, and reaches the goal with difficulty. But he who 
desires to reach /shvara Himself aims at a higher goal, 
and reaps his fruit with greater ease (see para 35 of 
the Introduction). 


CHAPTER VIL 


Ix the first part of the Gita, the steps by which the 
atma loses its personality, obtains realisation, and 
becomes Brahma were described. ‘The second part 
deals with its further progress, until it becomes part 
of humanity and an agent of the Supreme. In 
Chapter VII, knowledge of Ishvara is imparted, as 
knowledge of the atma was imparted in the beginning 


of Chapter IT. 
ATATTATs | 


: e & -« Chay 
FTAA: I all FaqAeTa7: | ) 
aa Aaa Ai aa areas Fey Il eI 

1. Do you wish to commence My Yoga, with your * 
mind firmly fixed upon Me, and yourself depending 
for sapport upon Me? Listen! I will teach you that 
knowledge with the help of which you will know ‘Me, 
fully and clearly. 


ald a36 afasrafad qereaataa: | 
ASaal Ae PASAT || 2 II 


"These two clauses express the disciple’s love for 
/shvara. It is so great that the mind cannot withdraw 
from /shvara, and the disciple himself can never remain 
for a moment without thinking of Him. ) 
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2. I will teach you jnana‘ and vijnana fully ; 
learning which you will find nothing more to know 
on this subject. 


aaa aay aPaerats fase | 
qamaty fasta afaeai afa axaa: Il 2 Il 


3. Among thousands of men’ some one strives till 
the goal is reached. Among those who successfully 
strive, some, only, know Me and seek My help. 
Among those who know Me, hardly any knows Me 
correctly. 

In the next nine verses jndnam is taught : 


aPrarqisasl ag: @ Aa afeta 7 | 

HES sca A fen oHfacsa ll 8 Il 
4. Harth,’ water, fire, wind, air, mind, buddhi, and 
ahamkara: the prakriti* thus divided into eight 
divisions is Mine.’ £ 
 Inainam 18 knowledge of /shvara in Himself. Vijna- 
nam is knowledge of the way in which He differs from 
all others. ; 

*That is, those who are capable of working towards a 
goal. Plants and animals are incapable; so also are 
many among men by their age or their ignorance. 

* Compare with chapter XITI, verse 6; see also pera 16 
of the Introduction, which contains an explanation of 
these terms. Mind represents all minds and includes all 
the senses existing in the world. 

*The world of matter. 


*This is one of the three relations of Ishvara to the 
world. 
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aaa safe fate ear | 
aa AETET FAG at SAT MN I 
_5. This is the lower prakriti; there is another 
prakriti higher than this, which consists of the atmas, 


and which supports this world. Know that also as 
Mine. 


caries yar aatofegqarca | 
Fe FORA Aa: Tag: Gea We 
6. All things that exist have sprung from the 
union of these two prakritis, and are therefore Mine. 
I am the place from which all the worlds go forth ; 
the place in which all the worlds dissolve. 


Wa: tat areafeafacta waa | 
af aafee a ga afore 2a |! © || 


7. Another being does not exist who is higher.’ 
All this world rests’ on Me, as pearls’ on a string. 


‘Ishvara alone is higher, i.e., He has no equal or 
superior. This point is sufficiently clear from verses 
4to6. For all beings depend upon Him for support and 
exist for Him. But the express mention of this idea is 
intended to convey the meaning that in knowledge, 
power, and other attributes of divinity, He remains 
without a rival. 

*The term ‘rests’ suggests that they are capable of 
being separated from IJshvara at any time. Such a thin 
is never possible. They are as inseparable as the body 
from the atma, till death intervenes. The verse also 
states the second relation of the world to Ishvara. 

“From this analogy one may learn that One Being 
may support all things, and that He enters into them and 
remains unseen. Ishvara ‘is indeed the atma of the 
world, and the world is His body. ee 


. 
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Phese verses point out two relations of the world 

to Ishvara and also draw attention to His aspect of 
transcendence. The next four verses describe the 
aspect of immanence: See para 8 (c) of the 
Introduction. 


TaISEACY Alea oursiea aaa: | 
qa: Baaey Wea: G Pes Til < ll 
8. I am the taste’ in waters; the light of the 
sun and moon ; pranava’ in all the Vedas ; the sound in 
air ; the capacity to act in men; | 
geal mea: great a asvarfes Prarcreat | 
dad aaqay aqaifea aqfeag ile Il 


9. J-am the pure® smell in the earth ; the power 


4 J 


to burn in the fire. I am that by which all beings 
live ; | am austerity in those practising asteticism. | 
ast at aarqarat fate ore) aareer | 
 afsdfgacratta asecafeararrel il %° Il | 
10. Know Me as the ever-present capacity of all 
objects to evolve and become what they are. Iam 
the wisdom of the wise; the inaccessibility of men 
in. power. | 
aé qeaorafen arrfaahsaaa, | 
— aaifaeat Fay aratshea AcaTA |] ke 


'Ishvara being the atma of the world, every thing is 
His expression. He therefore appears in all forms and 
eyery word expresses Him directly. 


? The syllable—aum. 
3 Like the smell of the tulas: plant. . 
2. 30 
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11. I am the strength of the strong, when not 
used in the satisfaction of desire. I am the desire 
of men, when not opposed to righteousness, 


4 34 atfean war sara 2 | 
Wa vata afeate a cae ay a af i 22 II 


12. These’ things—sdtvicas,* rajasas and tamasas 
—Know them as having come forth from Me alone.’ I 
do not depend * upon them, but they depend upon Me. 


»* These things, as seen by Sri Krishna and Arjuna. 
They fall into three groups. Some are bodies, seated in 
which the atma enjoys; some are instruments of enjoy- 
ment like the indriyas (Senses); the rest are objects of 
enjoyment. Each of these is further sub-divided into 
sdtvicas, rdjasas and tadmasas. 


* That is, objects in which either satva, rajas, or tamas 
predominates, 


* This term conveys an important idea. According to 
Indian philosophy, the causes of a finished product are 
all those things which existed before it was made, and 
which co-operated in its production. Thus, in the case of 
a mud pot, earth and the potter are both causes. But 
they are separate, not united. In the case of the world, 
however, Ishvara is the only cause. The case of an 
embryo in the mother’s womb growing and becoming a 
child, then a man, furnishes a useful analogy. The 
embryo and the afma, which energises it, are the causes ; 
but they are united, one pervading the other, and their 
union lasts as long as the product remains an object. 
Similarly, /shvara and the world remain united, and the 
union never comes to an end. Ishvara pervading the 
world in its subtle condition is the cause, and the product 
is the phenomenal world. Ishvara is, therefore, its only 
cause. 


* Here a distinction is indicated between the human 
body and J/shvara’s body. The former is needed by the 
atma as a vehicle, either for enjoyment, or working for 
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Here several questions arise—(i) Why is Ishvara not 
generally known as He is? (ii) Ifthe attractiveness 
of objects be the cause, who created the attractive- 
ness ? (iii) How is it to be overcome? (iv) Why do 
not all persons resort to the expedient? ‘he next 
seven verses furnish replies : 

Afioaaata ta: aati aT | 
Aifed afisrarfa ames: qaqa || 23 Il 

13. By these three? kinds of objects? all this 
world® is deluded,‘ and does not know Me as being 
superior ° to the objects and as unchanging. 


emancipation. But IJshvara requires no help from His 
body, for He is full. 


' Sdtvicas, rajasas and tdmasas. Each class attracts 
its own class of persons. . 

*The term guwnamaya in the verse has net been trans- 
lated. It means literally “full of guna” and refers to 
the predominance of one guna in an object, though the 
others are present. The meaning is sufficiently clear 
from the word objects. ° 

8 All beings, whether devas, men, animals, or vege- 
tables. The word “this” refers to the variety as 
perceived of persons engrossed in sense-enjoyment. 

*The delusion is of two kinds. One is in not regard- 
ing Ishvara as bliss, and the other is in looking upon 
worldly objects as the only things that count. The 
cause of the delusion is the objects themselves, which, 
taken together, is prakrit: or matter, and as this produces 
this wonderful effect, it is referred to in the next verse 
as maya. 

°The comparison is between Ishvara and the objects. 
The enjoyment yielded by the latter is mixed with pain, 
is short-lived, and is of an inferior variety. To enjoy 
Ishvara gives pure bliss, which has no end and which is 
far more intense. — — 
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dat Ga yore aaa are | 
ama 4 qageq aaa acfea a il 22 Il 


14. For these material’ objects of Mine were 
made attractive by the Deva * (Jshvara) Himself, and 
are therefore impossible to transcend. ‘Those who 
come to Me alone * and seek My help, overcome this 
attractiveness of objects. 


aq ai Zeple Aer: GGA ACTaAT: | 
MATS Tedaa At Araawar: | 24 II | 
15, Men of evil deeds do not come to Me for help. 
They include those who know Me incorrectly ; ‘ those 
who know Me in a general way, but whose face ® has 
not been turned towards Me; those who knew Me at 
first, but whose knowledge has been destroyed by 
specious * arguments ; and those who know Me well, but 
whose knowledge only serves to increase’ their hate. 


" The meaning of the term mdyd. (See note 4, p. 147.) 
The term gunamaya‘is not translated. (See note 2, ibid.) 

* By one engaged in play. /shvara is said to be so 
engaged, having nothing to earn for Himself. For the 
real motive, see para 43 of the Introduction. 

* On the principle that whoever binds can alone set free, 

* That is, they believe that they exist for themselves, 
and look upon objects as made for their own enjoyment. 

‘The term means, literally, the worst of men. The 
meaning must be as stated, as the class occupies a 
position between the first and second classes. 

* The meaning of the term maya. 

’ The literal meaning is, those who have taken up the 
nature of asuras. These are beings who know Ishvara to 
be powerful, but who are full of hatred towards Him. 


¥49 


aqfaar aaea at aa: Galaaisae | 
ara fanaa art a arcane i 28 I 


16. Men of good deeds come to Me for help, and 
overcoming the attractiveness of objects, meditate 
upon Me. They are of four classes : (i) those fallen ' 
from power; (ii) those wishing to attain their true 
nature ; (iii) those desiring power; and (iv) those 
wishing to reach /shvara? Himself. 


_ asi art Ream crahaites | 
faa fe afaaisaané a a an fa: | 29 Il 


17. Among them all, the jndni,* who is ever * 
with Me, and whose love is fixed on One® only, is the 
best ; for I am immeasurably dear to him; he is 
immeasurably dear to Me. : i 


‘and therefore miserable. They will naturally seek to 
regain power. The first and the third really form one 
‘class. - 

2 For he alone has true See hsd ce. He is not satisfied 
with the pleasure of self-realisation. To him it is like 
repose under the shade of a tree to a Neel on his way 
to a city. 

-* The word jnanz, which refers to the last ies, will be 
used in the translation of these three verses for the sake 
of convemience. 

* Because Ishvara Himself is the goal. (thers are 
with /shvara only till their goal is reached, and then they 
leave Him. 

° Fhe goal and the means being the same. The love of 
others is divided between the goal = ae as the 
means thereto. 
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TaN: aa eda wet earch ® waz | 
aiftaa: 4 fe area atarrani afer il ec 1 


18. All these are liberal ? indeed ; but the jndni is 
in reality My atma;* that is My opinion; for he 
regards Me only as the highest goal, and his mind 
wishes to enter upon My Yoga. 

Tea AHS Aaaeai IITA | 
age: aati a Aer zea: | 22, |] 

19. One becomes a jndni at the end of many lives 
(of good * deeds), and then comes to Me, with the 
thought that IJshvara (Vasudeva) is every thing to 
him. A great mind of this description is very rare, ‘ 

In four verses vijndnam is tuught—i.e., How 
Ishvara differs from other beings worshipped by 
mortals : 


RIAA: ATIRASHISAM: | 
do fraaareaqa oe faa: mar Il Ro II 
20. Worldly men, controlled by their own nature,’ 
and losing what knowledge of Ishvara they had, 
* Because they give Ishvara an opportunity to dis- 
tribute His gifts. 


* One who supports Him. Without the jnani He must 
cease to be. 


* Mere number of lives does not count for any thing. 
Every one has had a number of lives already. 


*The bundle of tendencies previously developed by the 
gratification of desires. Those tendencies control one’s 
action in the new birth, and give rise to desires-for the 
same objects. The striving for their satisfaction carries 
away knowledge of Ishvara. Wot d, Ate! 
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because of desires of various kinds, go to beings 
other than Ishvara, doing various observances. 
A at ai ai dd am: aearshagteate | 
qe dase Fai TAS facarse ll X% Ul 
21. Whoever loves whatsoever body ' of Mine and 
wishes to worship it with fervour, | Myself *® make 
his fervour continue to the end. 


a aa TAA THAT | 
waa a da: arate fafectieg a Ul RR tl 
92. With such fervour he labours for the worship 
of that body of Mine and obtains from the worship 
the desires which he sought; but they are given by 
Myself.* 

ardad FE ast AIAeTATAA | | 

zareaaaal aed AATAT ATA ATAPG IX | 

93. But the fruit reached by these foolish 

people is finite; for those who worship the Devas * 
go to the Devas; those who lowe Me, come to Me. 


* On the theory of immanence every Being is a portion 


of Jshvara’s body. 


2 However unwilling Ishvara may be, He still gives 
His help, lest the worshipper, not attaining his desire, 
may do what is injurious to himself. 


$1t is clear from these verses that all other beings are 
as dependent on Ishvara as any one. They are unable 
either to make the devotee’s fervour continue, or to give 
the object desired. Both have to be done by Jshvara 
Himself. 

*7he enjoyments of the Devas are finite, and their 
lives as Devas are also finite. Their worshippers going 
to the world of the Devas must therefore perish with 
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» People may be iinable to see Ishvara ; but when 
He purposely came down as an Avatara, why was: He 
not recognised by all ? ist 


aoa ARRATa Aeaea AEE: | 
0 FaAaed AAR [I 2 Il 


24. Foolish men do not know that My high nature! 
suffers no diminution? in Avatara, and that it is as 
ever superior toall, From this ignorance they regard 
Me as having® obtained a body and become Visible, 


having been invisible before. 


We THT: Ba AerAaTaAraa: | Be te 

Tis4 afistanfa sal aaa || 84 Mey 

25. I am not visible to all in My high nature, 

having a human‘ form. ‘This foolish ° world does not 
know Me as unborn and undying. nit 8S 


: 
ty 
I 


them. The nature of the fruit depends upon the aspect 
méditated on; and that has been a finite one. o” 
_' While -/shvara is immeasurably powerful, He: is 
extremely accessible. This is His high nature, tof 

* Compare with chapter LV, verse 6, See also para 
of the Introduction. | Wod-xitt 

* That is, as having been born like any one in the world, 
.” From the context the term Joga (literally connectidn ) 
must be understood as connection with the form, dress, 
and speech of a man. And this connection produces a 
delusion in the minds of the foolish. Hence the use.of 
the term maya. sili 

° Deluded by the mere sight of a human form. They 
do not pause to inquire whether there was anything. to 
raise Sri Krishna above all othepa.: 4 i: i: jaw. edd at 
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Ts this incapacity ‘pecaliar to contemporaries ? 
aae aac acral ATTA | 
afasarar a yer at Fa aT HAA Il XE Il 
26. I know those that lived in the past, those that 
live now, and those that will live hereafter. But no 
one knows Me. 
What is the cause of this atiel ignorance ? ? Are 
not men born, as it were, with a clean slate ? 


SPATS SGA AMT | 
aayqata Gale Bt sea IAT Il V9 I 


27, Heat and cold, pleasure and pain remain in 
men’s minds as objects of desire and hate, having 
sprung from the gratification of desires and hates in 
the previous life. By them all bemgs are deluded’ at 
the time of rebirth. a... 

Agi aeaT TT Fala FoaAOTL | 
& aeanefae used Ai Teale |] XZ Il 
28. But when men’s sin' comes to an end? by 
the good deeds * (of many * lives), they are released 
from delusion, and meditate upon Me with a firm will. 


* Sin is the bundle of tendencies previously developed. 

? Neither the sin nor the delusion can completely 
disappear at the commencement of meditation. The 
meaning, therefore, ‘‘is greatiy diminished ”’. 

* From this we may infer that the sure way to destroy 
an evil tendency is to practise a good deed just the 
opposite of what the evil tendency would produce. 


*The tendencies to be got rid of being strong, good 
deeds of many lives are needed. 
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The chapter closes with an allusion to the subject 
matter of the next chapter : 


aaa arbres sated 3 | 
a aq afeg: FATA FA afaerz | 2, Il 


29. ‘Those who seek My help, and strive for release 
from old age and death, should know that Brahma, 
all Adhydtma, and all Karma. 


aifryenfied at afad a 4 fag: | 
sararesty a Ai a fagamaaa: I Xo Il 
30. Those who meditate upon Me in the aspects 
of Adhibhiita, and Adhidaiva, as well as in the aspect 
of Adhiyajna, ehould meditate on the same aspects at 
the time of departure also with their mind fixed on 
the goal. * 


CHAPTER VIII 


Hearine the instruction in the last two verses and not 
understanding the terms used, Arjuna inquires : 


AGA Jas | 
fe axe Prasad fi aA gestae | 
after a fa crated fess il el 
1. What is that Brahma: what is Adhydtma; 
what is Karma; what is said to be ddhibhata; and 
what is said to be Adhidaiva ? 
afaag: 44 alsa tesaenqaaa | 
sare a ad sasha face: I, 2 Il 
2. Who is Adhiyajna in this body, and how is he 
Adhiyajna ? And how are you to be meditated upon 
at the time of departure by thosg who have their 
minds under control ? 
Sri Krishna replies : 


AATATAATS | 


HA AA WH BAISAaTcAgeAa | 
LM C_¢ 
be (aha a gaat frat: HAs: | 3 Il 
‘3. Brahma is the perfect atma released ' from its 
bondage to matter. Nature induced by one’s past 
'This is the meaning of the term paramam (higher). 
The state of the perfect atma is certainly higher than that 


of the bound one. This should be known in order tha 
one may meditate upon it. ; 
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actions is said to be Adhyadtma'. Karma is the name 
given to that action® in sexual intercourse which 
prodaces the birth of beings. 


afrya ati ara: qesenftizaar | 
afaaseaara 2% Aeaai AT II 2 II 


4. Adhibhita are enjoyments of a superior * kind, 
but perishable, existing in the five bhatas. Adhidaiva 
is a person* who is above the Devas and in the 
enjoyment of pleasures superior to their pleasures. 
Adhiyajna * is Myself in this body.° 


' Literally, what comes to the atma or body, which was 
not in it before, such as ajadna (ignorance), karma, and 
the tendencies which it produces. These should be known 
as things to be got rid of. 

* This should be known in order that one may abstain 
from it. On” Oils 

* Superior to the enjoyments of the Devas; because 
they are given by /shvara as the result of Bhakti-yoga. 
They are to be known and meditated upon, because they 
are to be reached. This verse relates to those who aspire 
for power. FT 


* They should meditate upon /shvara as being above 
the Devas and as going throtigh the enjoyments described. 


* That is one who is worshipped by yajnas. And that 
person is /shvara Himself. Every one—the aspirant for 
power, one seeking to attain his true nature, and the 
lover of IJshvera for Himself—should think, while he 
performs yajnas, that it is Ishvara, in the form of Zndra 
and other Devas, that is worshipped. ae 
* In the body of the Devas, which was visible 


to 
Arjuna. at 


£ 
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Brae AAA AURA HSA | ° 
a: Safa @ agra ata aeaa az: Il 4 II 
Dd. If at the last moment of his life one thinks of 
Me only, quits his body and departs, he attains that 
aspect of Mine which he thought upon. There’ is 
no doubt on this point. 
49 aly Steud WsIed ASIA | 
a atafa aleaa ear agraanfaa: i & it 
6. Whatever aspect * of a thing one thinks of at. 
the last moment of his life, when he quits the body, he 
reaches that same aspect * after death. ‘The last thought. 
is what he had ever revolved in his mind through life. 


ACAHAY AlISY AAAeAt FA = | 
RATATAT: |} il, 


7. Therefore,’ at all times think on Me and fight, 
By turning’ your mind and will to Me, you will 


indeed reach Me. ° 


) This result happens in the case of all the aspirants. 
_? By the repetition of the word yum and the addition 

of the words vapz, it is clear that there is no restriction as 
to the nature of the thing thought on, and that it may 
be high or low at the whim of the thinker. 

* The very aspect thought on, and no other. Its 
coming cannot be prevented by any thing. 

* The law of growth being as stated, Sri Krishna 
directs Arjuna to do this same meditation, and to perform 
action as a help thereto. 

* To think on Jshvara is turning the mind to Him. 
Turning the will is to be convinced that /shvara will give 
the fruit sought. 
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The law of growth stated in general terms is applied 
to three particular cases in the next seven verses. 
The first three verses relate to the aspirant for power, 
the next three verses to one who seeks his true nature, 
and the seventh verse to one who loves Ishvara for 


Himself: — 


aaa Aaa areas | 
qa ged feeq anfa aratafaraa il c II 


8. With the mind trained by practice * and medi- 
tation to remain fixed on an object, let one think at 
the moment’ of death upon the Supreme,’ Divine 
Person, and he will reach Him.* 

ala qaomaanfaarannotiaiaaqeny: | 
aaa aaah segaeaasl aaa: TAI II 

%. Let him think on Him as all-knowing, as 
ancient, as the ruler of all, as subtler that the atma,° 
as the creator of all, as of a nature unlike * the nature 


‘Meditation is the set practice at a fixed time every 
day. Practice is every other practice done on purpose to 
keep the mind fixed upon an object. 

* As reference has been made to previous meditation by 
the words abhydsa and Yoga, this verse refers to the medi- 
tation at the point of death. 

® Ishvara. 


* Reach His aspects—the aspects in which the person 
meditated upon Him. te 


* The meaning of the term anoh (subtle). 


* Literally, of unthinkable nature; but as it has to be 
thought on, the meaning is—of a nature which cannot be 
thought of as the same as the nature of others. ze 


sn 
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of all other beings and having a form as bright as 
the sun and not made of matter.’ 


FAIS AAAISHOA HFA Al AMASA A | 
SAA TOTTI BIR A Te Ges a fer 


10. Let him at the time of departure think with 
the mind trained by the strength of love* and practice 
to obedience, fixing his prdna (life-breath) well 
between * the eye-brows. He will then reach the 
Supreme Divine Person. 


gaat qafaal aafea faafea agaat dracem: | 
. aessedt aaraa aciea aa ge aaeor gaer II 


il. ishall briefly declare to you akshara* the goal 
of one seeking to reach his true nature, which the 
knowers of the Vedas describe (to be neither gross 
nor fine), into which persons enter, killing their 
desires and fixing their mind upon ié, and wishing to 
attain which, they practise abstention from sexual 
intercourse. 


‘This expression lends colour to the theory generally 
held that Ishvara has a body made of a substance other 
than matter. 

* Love for the practice. It is not done perfunctorily, 
but with love. 

* This is also the place, where the Divine Person should 
be located and meditated on. 

* Literally, imperishable; it is here the imperishable 
aspect of Jshvara, by meditating on which one reaches the 
im perishable aspect of the atma, 
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waar aay wet fe res] 
TMI AIsseHa: Gora eyes AeTaCOL |) 2 | 


12. Let one, controlling all the senses,’ keep the 
mind fixed in the heart,’ locate his prana on the head, 
and maintain this condition * steadily. 


Maat ae ATTA | 
a: Safa aaeee @ aria qeai afer il 23 Il 
13. Having done all this, if he utters wum the 
One-syllabled * Brahma, thinks of Me, abandons the 
body and goes forth, he reaches the highest ° goal, 


aATaA: Aad A Ai cas fea: | 
qeae Fea: We freagmes afta: te 
14. He who at all® times thinks of Me and of 
nothing’ else, by that yogi, who wishes ever to be 


' For they are the gates of perception. 

* On Ishvara seated in the heart. 

* Here Voga and, dharand have the same meaning, 7.€., 
an immovable state. The senses have been drawn in-apd 
the mind is fixed on /shvara in the heart. This state has 
to be maintained steadily till the end is reached. 

* Called Brahma, because it describes Brahma or Ishvara. 
Apparently all the processes described in this verse would 
be done at the same moment—the uttering of the word, 
the thinking of Ishvara and the abandoning of the body. 

* That is, he attains his true nature. Compare with 
verse 21. 

* The meaning of the term nityasah (always). There is 
no interruption by the enjoyment of the pleasure of Self- 
realisation. . 

’ Beeause IJshvara is dearer than anything else. The 
thinking is, therefore, with love. BS ares 
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with Me, I Myself! shall be reached, and easily * 


too. 
The nature of the achievement in the three cases 
is examined in the next eight verses : 


AGI Jasea FSISIAAMATL | 
aTeqafed aareara: afats Tat ATT: I 84 Il 
15. Those great minds after reaching Me, do not 
come again to birth, and take up a body which is 
perishable and full of misery.’ For they have reached 
the highest goal. 


MAASAI: Fatrataasaa | 
- mgie g aleda gases a faa i 28 II 


16. The worlds, including the abode of Brahma, 
are perishable, and one who goes to them must 
return to rebirth. But for one who comes to Me,‘ 
there is no re-birth. 


aeeaTcaneagem fg: | 
ufa qnazetedi aserafael Sat: Il 29 Ih 


“And not any of Ishvara’s aspects as in the other two 
cases. 

? Ishvara Himself, unable to be without him, seeks him. 
He causes his meditation so to ripen that he may quickly 
reach the goal, removes the impediments and increases 
his love. 

*The term janma (birth) means here a body that is 
born. 

* Because Ishvara is ever the same and undergoes no 
change. 

11 
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17. Those who know the duration of day and 
night know a day of Brahma to last for a thousand 
yugas, and a night of Brahma to be of the same 
duration. 

aaa: Fal: HARE | 
TeanTa sears AaHTHATH | LS 

18. At the coming of Brahma’s day all the 
manifested ' come forth from matter * in the form of 
Brahma’s body. At the coming of night they dis- 
solve in the same body, which is known as avyakta. 


AA: & Tara Year eat TeIAeA | 
CFANTASAR: TA THAT | Sw 
19, These beings, having existed before, come” 
forth at the coming of day, and disappear perforce 
on the coming of night. They appear again on the 
coming of day. 
TAY AISA SAI SHAICAATAA: | 
q: 4 Ady yay a faazata Il Xo 1 
20. There is a thing” superior * to that avyakta 
(matter); it is of a different’ nature, and can be 


’ Those which we can see in the form of bodies, senses, 
objects, and places of enjoyment. 

* Avyakta is matter in a subtle condition. Creation and 
dissolution appear in that portion of it, which is under 
the control of Brahma. 

*That is atmua. 

“Forming a higher goal. To the aspirant for power, 
matter in some form is the goal, while the perfect atma 
is the goal of one desiring to attain his true nature. 

* While the atma is intelligent, matter is not. 


oe 
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perceived ' only by itself; it is eternal, and while all 
the bhitas® perish, it remains imperishable : * 


HAAISAT SAHA: TA Tz | 
q orca a faded agra ITA AA IIR? I 


21. It is called avyakta and akshara ; it is said to 
be the highest goal. That, reaching which one does 
not return, is My highest abode.' 


Gey: FIC: WA MFM SACAAHATT | 
Fereaeae Fart Fa aaAe TL | 2 Il 


22. But the goal to be reached with that love, 
wwhich spends’ itself wholly upon it, is that Supreme ° 
Person, within whom all beings abide, and by whom 
all this world is pervaded. 

In the remaining six verses the path by which the 
goal is reached is described : 


aA Hs caaaranata Aa alfa: | 
gaat ofa @ aie aera wraaH | 23 II 


'The meaning of the term avyakta. 

*The grades of matter, known as earth, water, fire, 
wind, and air. 

*Though it pervades them, When an oil-seed is 
burnt, the oil which pervades it is also burnt. Not so the 
atma. 

*Ishvara is in matter; in the atma bound by karma; 
and in the perfected atma. The last is the highest. 

* As described in verse 14. 

* Being the highest, He remains unchanged, and one 
who goes to Him never returns. 


— 


CHAPTER IX 


Ix Chapter VII, Ishvara, the subject of meditation, 
was described. In the next chapter, reference was 
made to three classes of persons who meditate upon 
Ishvara, and certain particulars were furnished for 
their guidance. In Chapter IX, meditation itself is 
taken up. The first three verses are preliminary ; 
then ten verses repeat and amplify the teaching in, 
chapter VII; the remaining twenty-one verses dea) 
with Bhakti-yoga itself, 


ATaTAaTs | 
a2 0 4 Deck Saag | 
a4 fasraafed arena aeaasaaa Il 2 Il 
1. I will declare to you, who are not captions, 
this most profound mystery including—jndna’ and 
vynaina, knowing? which you will be released from 


evil. 
Tata usye ofaafseqaas | 
Tae 4 FAG AGATA | 2 |) 
"Jnanam is knowledge of meditation with Ishvara as 


the goal; vijnénam is knowledge of how it differs from 
other meditations. 


* And carrying out the instruction. 
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2. Itis avidya' to be practised by kings’ ; it is a 
secret to be guarded by kings; it is the best ° purifier. 
During its practice the subject of meditation appears * 
before the yog? ; it never fails in the yielding of fruit ; 
it is easy in the performance; and it remains 
imperishable’, 

HACIA: FEI THRMTA FAT | 
amy at faqaea aeqdaracaa Il 3 Il 

3. Those who feel no fervour in the performance 
of this dharma ® do not reach Me, but ever‘ remain in 
the path of samsara, full of births and deaths. 


Aa dafee Ba SeeaALCAT | 
qeqifa aaa a are ceaafeaa: I 8 ll 
4, All this world is pervaded by Me in a form * 


which no one can perceive. All beings rest on Me; 
but I do not rest ° upon them. 


’ A vidya is a form of meditation ore Ishvara. 


_? The meaning is that it requires a great mind to do 
the meditation, or to keep the secret. 


’ Compare with verse 38, chapter IV. 
* Such is Ishvara’s love for the yog:. 


’ Even after giving Himself to the yog:, it appears to 
Ishvara that He has done nothing in return for the 
meditation. 


6 This meditation. Dharma is a means of liberation, 
and meditation is one and the principal means. 


’ The meaning of the prefix ni in the term nvarante. 


®This was merely inferred from chapter VII, verse 7 ; 
vide note 3. It is expressly stated here. 


° See note 4 on verse 12 of chapter VII. 
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qa aceatia yori ea A aria | 
WTA A YAeA AATSSeAT ATATAA: I 4 {I 


5. But beings do not rest’ upon Me. See My - 
power as the Ruler of the Universe. I support * 
beings, but do not rest* upon the beings. My will 
creates beings, and supports them. 


TassHateazal fed aq: Aaa AEA | 
aa aan yorfs aceqieppara |i & II 


6. A strong wind rests in akdsa (vacant * place), 
and moves about everywhere. It is supported by~ 
Ishvara, Know that all beings are similarly sup- 


ported by Me. 


aaaata alee canta area afters | 
RTT Tae Fes ATAPI || © II 


' As water in acup. A finite thing supports another 
finite thing by contact and prevents it from fall- 
ing. Not so here. The support is by an exercise 
of the will, as when the body is supported by the 


atma. 

*The second half of the verse explains what the 
power is. 

* See note 4 on verse 12 of chapter VII. 


* This is the rendering of the word akdsa. There is 
nothing to support the wind but Ishvara’s will. So in 
the other case too, 
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7. All beings at the end of a world-age come to 


My prakriti.. At the beginning of another world-age 
I send them ? forth again. 


Safa earaases frasith ga: ga: | 
qed Aca THAT Ul SII 


8. Energising* and controlling My prakriti, | 
send forth * again and again all these beings,’ which 
are helpless being under the control of matter.’ 


44 a ala aan faafea saa | 
. Sariaaareiaaach AF FAT Ul & Il 


™The lower prakriti of verses 4 and 5 of chapter VII. 
As reference is made in this verse to all beings, the 
prakrit? is what is known as _ ftamas, the state of 
matter preceding creation, and unfit for name and form. 
The world-age is the life of Brahmagand in the pralaya, 
which follows the kalpa, Brahma also disappears. 

2 Beings similar to them. 

‘The first effect of putting forth energy is to divide 
prakriti into eight modifications, as stated in verse 4 of 
chapter VII. 

*Send forth with differences. This is the meaning 
indicated by the prefix w. in the verb. The differences 
are in name and form, in the times and places of birth, 
and in enjoyment. 

¥g ° Beings broadly classified into devas, men, animals, 
and plants. 

The word gramam (collection) refers to these classes 
and kritsna (all) to differences in each group. 


* Material objects—vide verse 13 of chapter VII. 
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9. But these actions’ do not bind* Me, who am 
not attached * to them, and who remain like one 
unconcerned.’ 


FAISARN Tela: Fat ATTA | 
eaaisaa Flag safEqtaae il Lo Il 


10, With Me to supervise, prakriti sends forth 
from itself the world with the moving and unmoving 
things. From this cause the world goes round from 
evolution to dissolution and from dissolution to 
evolution.® 


' These actions—the creation of the differences. 
* Do not fasten on Me want of mercy or partiality. 


* The attachment, the absence of which is declared 
here, is connection with the differences as their author. 
They existed already in the beings as the effect of their 

revious actions, and these led to the differences in the 

ings, which are now hoticed. 


*This gives an,example. One who has no concern in 
an act does not cause it to be done. Similarly /shvara, 
having no concern in the differences, does not cause them 
to come into existence. 

* These four verses describe the evolution and dissolu- 
tion of the world, briefly referred to in verse 6 of chapter 
VII. It was stated in note I that /shvara pervad- 
ing matter in its subtle condition is the cause of the 
manifested world. JIshvara looks and controls evolution 
and dissolution, which take place in the matter element. 
This is stated in the first verse. Evolution is the coming 
of many ont of one, and of different things out of the 
same thing. Matter first forms the eight varieties 
enumerated in verse 4 of Chapter VII, and ont of these 
arise endless forms classified as bodies, the senses, the 
objects of enjoyment and the places of enjoyment. The 
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Baaafed At AT ASA Aga, | 


Qt HaaaAKd FA BaAeATz II 82 Il 


11. Foolish men do not recognise Me as the great 
ruler of all beings, who has taken human shape that 
the world' may come toHim. Not knowing My high 
purpose, they treat Me with disrespect. 


ATTA ARAN Alaa faa: | 
caddie aa oenfe arfeeit fara: il ¢% Il 


12. Their desires are fruitless, their attempts? are 
fruitless, their knowledge is fruitless, and they have 
no correct perception of any thing. For they have a 


second verse states that Ishvara sends forth the atmas 
into these bodies; he deals only with those atmas which 
remain under the influence of matter. He sends them 
forth with differences in the bodies, which they take up, 
differences in their birth, and differeucs in their environ- 
ments. The third verse states that /shvara is the 
common cause, the differences being due to the tendencies 
developed by the atmas in their previous lives.- If matter 
evolves, and atmas come out with differences, is any 
eause needed other than these ? The fourth verse states 
that a Being is required to supervise, and this is [shvara. 
This process is repeated time after time, the period of 
activity known as kalpa being followed by a period of 
rest known as pralaya. When the period of activity 
comes round, the process is repeated. 


1 This is the high purpose of IJshvara stated in the 
verse. 


2 The meaning is that from the commencement their 
efforts fail to bring forth fruit. 
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nature full of tamas,' or rajas,* which deludes’* 
them. 


In the world so full of such foolish persons, is not 
Ishvara’s avatdra bound to fail ? 


nEreAraey AL ga cat oepfeenPaar: | 
WAAATATA SCAT eTAAHATT | 8 3 Il 


13, But great minds, having a nature full‘ of 
satva, know Me as the author of all beings and as 
retaining My power undiminished in Avatdra. With 
this recognition they meditate on Me with an undi- 
vided * mind. 

The subject of meditation (Bhakti-yoga) being thus 
brought in, the next six verses describe the state in 
which Ishegra is deeply loved. 


aad Ficaed At Fara ZzaaT: | 
Waa A] aE fsa SqWAA Il 22 I 


'The meaning of the word rakshasim. The rakshasas 
were in the Hindu mythology semi-human beings, and 
their nature was full of tamas. 

* The meaning of the word dsurim. The asuras were 
serni-divine beings often at war with the devas, and their 
nature was full of rajas. 

* The delusion here is hiding from their sight the high 
nature of /shvara. 

*The meaning of the word daivim. The devas are 
beings who work with Ishvara, and their nature is full 
of satva. 


° Their mind does not turn to anything else ; for their 
lové of Ishvara is so great. 


é 


« 
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14. Aspiring for eternal’ communion with Me, 
they ever meditate upon Me witha firm’ will. They 
ever repeat My names,’ ever worship Me with 
flowers, ever prostrate* themselves before Me with 
love. , 


qaqa ACIHT aaa Aggaa | 
cada Gare Tea faaatsqaz il 84 Il 


15, Other yogis’ meditate upon Me, worshipping 
Me with these,® and also with yajna in the form of 


1 Including a determination to render life-long service. 

2 They therefore do not resort to any other Being even 
*in the greatest distress. 

3 The words satatam (ever) and bhaktya (with love) 
should be taken with each operation. The love being so 
deep, the yogis ever repeat the names; they cannot live 
without doing this, and they are not ashamed to do this 


_ when surrounded by others. 


* This is done from love, not merely under the command. 
of the Scriptures. They do not, therefore, see the nature 
of the ground on which they fall down before Him, 
whether it is dusty, or slushy, or whether it is full of 
pebbles. 

° Three stages are indicated in these three verses. In 
the first, the mind dwells on Ishrara only, and does not 
wander to anything else. In the second stage, love for 
Ishvara becomes so deep, that one cannot remain even 
for a minute without engaging the mind, the tongue or 
the body in the ways pointed out. In the third stage, 
the yog: goes a step further. He who saw Ishvara only 
in an image, now sees Him everywhere. Among those 
who are doing Bhakti-yoga, he is full, z.e., all the condi- 
tions are found in him. 


_ © This is the meaning implied in the word cha (and). 
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jnana. They see that I, one* and the same Being, 
appear in the numberless forms which we see, differ- 
ing from one another in so many ways. 


In the next four verses Ishvara’s appearance in 
manifold forms is described : 


He AE AI: AAISTARALTAA | 
HeAISEARAAISS SIAM SRL Il 24 II 


16. I alone am the sacrifice enjoined by the 
Veda ; I alone the five great yajnas; 1 alone svadhda ;* 
I alone the vegetable offering ; I alone the mantra; * 
I alone the butter; I alone the fire; I alone the act 
of offering. 


fJarseaea STAT Arat arar frarae: | 
a9 Wag HH AA Agta Il 9 II 


17, Whoever in this world is father, mother, 
creator,’ or grandfather, I am that person, I am the 
purifier to be known from the Vedas, I am the 
syllable aum; I am the three Vedas. 


' Ishvara pervades matter in its subtle condition. It is 
so subtle that no portion of it assumes a form and re- 
ceives a name. He wills to become the manifested world. 
Each portion of matter takes a name and form, and the 
world is formed. Everything that we see is therefore a 
portion of Ishvara, the whole. 

*A word used in making offerings to the pitris 
(ancestors). 


* A formala recited in making the offering. 


* One who helps in the birth of a person, other than 
the parents, 
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nfearat ey: ered fara: COT Fe | 
Gaa: Fea: eyed frail AL | 8S II 
18. I am the goal which one strives to reach ; I 

am one who supports and one who directs. I am the 
witness of whatever takes place; I am the place 
where one lives, I am he who is appealed to for 
help ; I am the friend, I am the place where any per- 
gon is born or dies, I am that which is made or 
destroyed ; wherever there is an imperishable cause, 
I am that cause. 


aqeaene a4 fayargciah = | 
ad 34 aga aaeaeAaA I 22 I 
19. I am that which ' heats, Iam that which with- 
holds the rain in summer, and sends .it down in 
winter; | am that by which one lives or dies; in 
short, I am matter in its subtle condition and matter 
in its manifested state. ‘ 
In the next six verses 71jndénam—one of the two 
things referred to in the first verse, is described, i.e 


how Bhakti-yoga differs from other means Biter by 
men to gain their ends : 


Afra at aagr: gaqray aaftsr aia ee | 
a quasar ateaarnaated fronteaty ean |I 


20. But those, who know the three? Vedas 
only, drink the soma juice, and purified of their 


1 In the form of the sun or fire. 
? But not their later portions or the Upanishads. 
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sins,’ they worship Me® with yajnas and ask for the 
goal of svarga. They reach the pain-free world of the 
Lord of the Devas, and remaining there they experi- 
ence the divine enjoyments of the Devas. 


aa Baca riers fare efit qua aerate faarteat 
od SaaaAAITA TATA ARIAT SARA | RL A 


21. Having enjoyed the spacious heaven world, 
they re-enter the world of men, when their good 
deeds have expended themselves. Thus those who 
desire svarga and depend merely* upon the means 
indicated in the Vedas, go and return. 


qaiharased at A aa: Taq | 
agi faafaararal aaa aes || 22 II 
22. But in the case of those great minds, who 


desire ever to be with Me, and meditate upon Me 
fully,’ regarding such meditation as an end 2 in itself, 


* The sins here are those which bar the way to svarga. 

* They worship the devas, though the worship really 
goes to Ishvara. It is in this sense that they worship - 
Ishvara, This is explained in verses 23 and 24. 

*and not on the higher yay pointed in the Upanishad 
for reaching Ishvara Himastp .* : ° 

* The meaning of t-s; prefix pari in the verb. The 
fullness consists in thirking upon /shvara as possessing all 
good qualities and as controlling the whole universe. 

* Owing to their inability to live without such 
meditation. 


‘ 
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the burden of procuring their’ goal and of helping 
them to retain it rests upon’ Me. 


YSMAeaa aA AAea AeAISiaAT: | 
asta aaa aleaa aaecafahagaarz il 23 I 


23. Those who worship other beings with love 
and fervour, they, too, worship Me alone, but not in 
the manner directed * by the Scriptures. 


we & aaaaat AA A A | 
aq wafasrated actarareated I R8 I 


24. For I am the Being worshipped in all the 
yajnas; I alone give the fruits. But they do not 
know Me as I am; they therefore lose the full benefit 


. 


of the worship. _ 
aifea tana tare fogeatiea aaa | 
gerfa aifea qaear ated Fenfsatshy APL II 


25. They reach* the devas, who will to worship 
the devas ; they reach the pitris, who will to worship 


™ To reach Jshvara Himself. 

2 The difference between the two cases is that though 
the goal is reached in each, it is reached more easily in 
the one case, because Ishvara takes the task upon Him- 
self. Also, what is gained is never lost; and there is no 
return to the world of men for the purpose of striving 
again. : & 

The texts, which command t. » worship of the devas, 
do state that the devas are Ishvura’s bodies, and that 
Tshvara should be worshipped in those forms. 

*They enjoy finite fruits, and when their worid 
perishes, they return with them. 

12 
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the pitris (ancestors); they reach the bhitas,' who 
will to worship the bhitas. But those who do the 
same actions with the will to worship Me in the form | 
of the devas, pitris, or bhiitas come to Me. 


7a Wo Ge a a) A wee ga=aa | : 
ace wrcqyedsath oerarcaa: tl 2% II 
26. Whoever ® offers to Me a leaf, a flower, a fruit, 
or a cup of water with love,’ that thing brought to 
Me with love and a pure‘ mind I eat.® 
In the last eight verses Bhakti-yoga is dealt with. / 


In the first two verses one of the conditions of Bhakti- 
yoga is stated : . f 


TRY awate assets za aq | 
arate aleaa agers azGorT tI Ye I 


' Bhiitas are semi-human beings, known as yaksha, 
rakshas and pisdcha. 

* This verse shows the superiority of Bhakti-yoga in 
another respect also. The previous verses show that ae 
while the effort is the same, there is a difference in the 
object reached. This verse shows that the way chosen is 
easier, because the person to be reached is so easily — 
pleased. : ie 

* That is, without an eye to,some gain. Ishvara being | 
so deeply loved, the devotee cannot live unless he offers f 
it. To him the offering is an end in itself. F 


* The purity here is the absence of desire for fruit. d 


* Though the Creator and Ruler of the world, possess- © 
ed of all that one may desire, and able to procure any- ,— 
thing by mere will. cae 


¢ 


a 


_ 
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27. When you do a thing,' when you eat, when 
you make an offering, when you give, or when you 
practise discipline, do all these so that they may be 
offered’ to Me. 


PABA WII HAaKaa: | 
SAAT faye ATTA Ul RZ II 


28. Thus renouncing® actions to Me, you will be 
released from karma yielding good or evil fruits. 
Becoming free, you will reach Me. 

In the next five verses certain disabilities are 
_ removed : 


GAISe Tayag a A soashea a far: | 
q vated g at are af a Ay aes II Re II 


29. i am the same to all beings so different from 
one another. No one is hateful* to Me, no one is 


' Which serves the maintenance of the body. 


* This is secured, when the actions are done with the 
thought that it is Ishvara that does them, that the 
fruits are His, and that the actions themselves are His. 
Thus, the agency, the frvit and the action are all offered 
to Ishvara. The actual doer is a mere agent. 


* Compare with verse 30, of chapter III and the notes 
thereunder. Also, para 9 of the Introduction. 


*On the plea that he is of a low caste, that his form 
does not please, that his nature is bad, or that his know- 
ledge is poor. These do not create disabilities. 
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dear'. If they meditate upon Me with love,’ they 
are in Me,° and I am in them. 


aff AQUA Aad AMAA | 
anata 4 Aaa: aeyerafaal fF a: Il Ro Il 


30. Let one be guilty of very bad deeds,* if he 
meditates upon Me regarding such meditation as an 
end in itself, he is a sddhu (a good man) ; he should 
be treated with respect; for his conviction is of the 
right kind. , 


faa vata sate svazaifea faneata | 
aieaa Ofaaife a am: qoreafa Il 22 I 


31. His+mind quickly turns to dharma’ (Bhakti- 
yoga); the impediments in the form of bad deeds 


'On the plea that he is superior to the other in all 
these respects. 


* From their deep love of J/shvara, they cannot live 
without such meditation, and they regard it as an end 
in itself. 


“They remain with Me at ease as if they were My 
equals. As to Myself, I am with them as if they were 
My superiors. : 


* Deeds are right or wrong according to one’s caste and 
the stage of his life. He should be judged by the rules 
peculiar to his status. 


* By his meditation rajas and tamas are rooted out from 
his mind, and he is able to turn his attention to Bhaktz- 
yoga, and do it fully and without any difficulty. 
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disappear, never to return. You may bear wit- 
ness in this matter. One who loves Me never 
perishes. 


ai f& oy aa ast Sy: gaa | 
fertt Azareqar argreasta aifea oct afer Ul 22 Il 


32. If women, vaishyas and sudras come to Me 
and seek My help, though they may be born 
of sinful wombs, they too reach the highest 
goal. 


fa Gaaieo: GOAT BRAT TISTTAAAT | 
afaaage srenfea oa Ase APL |) 23 Il 


33. Why should there be any doubt then in re- 
gard to brahmanas and kshattriyas, who are born of 
pure persons, and who love Me. 

Arjuna is next directed to do Bhakti-yoga, and.in 
the last verse what this is is described : 

You are in this world, which is perishable,’ and 
which is full of misery. Meditate upon Me. 


FEAAT WA ABA AAS AL AACTE | 
qaacafa zecaaareard ATTA: | 22 Il 


1This is added in the verse with this object. By 
thinking of this world as perishable and as full 
of misery, one’s disinclination to meditation will be 
removed. 
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34. Be with your mind fixed only'on Me. Do 
this with love. Serve * Me, prostrate * yourself before 
Me. Maintaining your mind in this manner, and 
regarding Me as the highest goal, you will come to 
Me only. 


' Certain aspects of Ishvara have to be kept in view dur- 
ing meditation and they are implied by the word ‘ Me’. 
They are: (i) that Jshvara is the ruler of all ; (ii) that He 
is all-knowing ; (iii§ that He is all-powerful ; (iv) that He 
by Himself is the cause of all the worlds ; (v) that He is 
by nature inconsistent with any bad quality and that all 
good qualities are found in Him alone. I[shkvara should 
also be thought of in a particular form, at least till some 
progress is made. 

* Sri Ramanuja’s commentary states that the love 
should be so deep that the yogi, not content with the 
enjoyment of /shvara in meditation will be prompted to 
serve Him in various ways. | 


*The same commentary states that the yogi should not 
be content with enjoyment of /shvara or His service, but 
that he should be Joyal and obedient to Ishvara. 


See however paras 9 and 10 of the Introduction ; also 
para 34 of the same. 


CHAPTER X 


AMTaTAAaTS | 
Wa Ca Hee! WI A A Ta: | 
aase Saas aaah feaareazar il & ll 


1. Here again My last' word, which I will 
declare to you from a desire for your welfare.’ 


For, you are pleased* with what you hear from 
Me. : 


a ¥ fag: Guo: waa a AEN: | 
wealefe Sarai aettori a aaa: WR I 


} Apparently Sri Krishna intended to close the teaching 
with the first eleven verses of this chapter ; but Arjuna’s 
queries drew Him on. See verses 12 of this chapter, 
verse 1 of Chapter XI, verse 1 of Chapter XII and verse 
1 of chapter XIII. 


2The welfare referred to is that he should feel deep 
love for Jshvara, The further teaching is intended to 
develop love and make it grow. 

* Compare with verse 1 of chapter IX, Arjuna did not 
find fault with the teaching, and Sri Krishna therefore 
proposed to teach him further. Here he is said to be 
pleased, and receives further instruction. 
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2. Not even the devas ' or the great rishis know 
My nature; for, I am the cause* of the devas and of 
the great rishis, and of their knowledge * and capacity 
to know. 


a aaa 4 afa sara | 
Tae: F FAY BAT: WAI Il 2 I 


3. Those among* men who know Me as unborn, 
as having had* no beginning and as the great ruler 
of the worlds, and as therefore of an entirely 
different nature from all others, are released from 
all sins.® 


' This verse is added to show that the knowledge to be 
imparted to Arjuna was rare and to make him all the 
more attentive. 

* Ashvara made them devas or rishis; and gave the 
limited knowledge and finite capacity. They are the 
fore unable. 

* This is the meaning implied in the word sarvasah (in 
all ways). 

* Knowledge which is rare among the devas or rishis, 
cannot be found among men, who are generally more 
ignorant, unless they are peculiarly favoured. This is the 
meaning implied in the words “among men”. 

* As having had no beginning in the aspect of being 
unborn. Otherwise, there would be repetition. The atmas, 
which have become free, have become unborn; but this 
aspect has had a beginning. This epithet therefore 
distinguishes /shvara from perfected souls. 


* See paras 8 (c) and 32 of the Introduction. 
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afeaianaete: Fal AA <A: ZA: | 
ag 3:4 AaIsHal Ha VTA F Il 2 Il 
afeat aaa afseql ata Fatsaz: | 
vated Ural Fara AA Va Taftaar: | 4 | 


4and 5. The states of’ mind of all beings, differ- 
ing as they do from one another, arise* from Me 
alone. Such as buddhi (capacity to know and to 
argue), knowledge, absence of delusion, serenity of 
mind, in the presence of something to agitate it, 
truthfulness, control of the senses and the mind, 
pleasure and pain, elation and depression, fear and 
courage, abstention from injuring others, sameness 
to all, friends and foes alike, cheerfulness, discipline, 
inclination to give freely to others, praise , and blame. 


AEWA: AA TAA AAT | 
ARIAT ATA Sra AST SH AT: TST: ING Il 


fe. The seven great * rishis of the past world-age, 
orn from the mind of Brahma, and the four Manus,’ 


¥ Which lead to their doing a thing or to their abstention 
from action. 

2 They are dependent upon /shvara’s will. He thus 
controls them by acting upon their mind. See para 31 
of the Introduction. 

3 States of mind relating to them. In every other case 
also the state of mind in conformity with the expression 
used is intended. 

* Their function was to propagate the race. 

> Their function was to rule the world. 
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from whose children these people are born, they are 
of My mind. 


cai fayfa ari a aa ai afa aeaa: | 
asraeta ala Arad aa 477: II 9 II 


7. One who correctly knows this vibhati? of Mine 
and My being the seat * of all good qualities attains 
unshakable Yoga.* There is no doubt on this point. 


ae Aaa Taal Fa: ad Gada | 
gf Aeaql aKa A Tar araaafeqe: Il Il 


" Whatever thought Ishrara has, that thought they 
have, as a King’s servants have the same thought and 
feeling as the King. There is this difference. The 
servants may in some cases not have the same feeling as 
the master, though obeying him and carrying out his 
orders. Here it is not so. This verse is. intended to 
show that /shvara acts through agents also. 


* Ishvara pervades every thing in the universe. He 
supports it, and directs its movements. Everything 
which is so pervaded, supported and controlled is said to 
be His vibhiiti. To know this vi+hiti is to know that 
everything is so pervaded, supported and controlled by 
Ishvara. To know it as it is, @.e., correctly, requires cou- 
siderable practice. Sri Krishna therefore in the parallel 
teaching to Uddhava directs him to prostrate himself 
‘before every being. In this practice his body, his tongue 
and his mind should work together. The body should 
fall down before every one, the tongue should say: “I 
prostrate myself before Jshvara,” and the mind should 
think upon him as shvara kald, i.e., as a part of /shvara, 
Ishvara being the Divine Person pervading the whole of 
the Universe. 

* The meaning of the term Voga. 


* Yoga is Bhakti-yoga or meditation. 


187 


8. I am the place from which everything goes 
forth; and everything acts as directed by Me. 
Knowing Me in this manner, wise men are filled * 
with love and meditate upon Me. 


AREA ARAM Ataaea: TET | 
ayaeda at fea qufed a tafed a Ie Il 


9, Their minds fixed on Me, their prana resting 
upon Me, they teach? one another, and ever describe 
Me to others. Those who describe Me are pleased ; ° 
so also those who hear. 


asi qaagat Ase Afar | 
zaifa afeart a ta arguatied 4 Il fo Il 


10. To those who, wishing to be eyer with Me, 
meditate upon Me, I give with love that buddhi* 
with which they will reach Me. 


e 

1 This verse furnishes an illustration. Incidentally, the 
first half of the verse explains what is meant by the 
term vibhiit?. This knowledge of Ishvara and his wibhitis . 
becomes loving meditation. 

2The teaching refers to the attributes of Ishvara, 
which one has experienced, but not the others. The 
description refers to what is known to all already. a 

* They regard the description as an end in itself, and 
are pleased with it. 

* Before Ishvara isreached, He has to be seen vividly 
(vide chapter XVIII, verse 55), and to enable the yogr to 
do this, /shvara gives him buddhi, i.e, He makes his 
consciousness grow into Infinite Light. In other words 
the yogi is made Brahma. 
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SUAATSRETTACATAT AA: | 
TITAS aaa ATAaT |W 22 
11. To favour them I remain as the subject of 
their thought, and with the bright lamp of know- 
ledge * I destroy the darkness * born of past karma.’ 
Here Arjuna requests Sri Krishna to describe His 
vibhiitis, Sri Krishna complies with the request in 
verses 19 to 39. 
AAa Jars | 
7 ae Fo aA ofa 9H ware | 
qey aad feanfezaas fer il 22 | 
areecargya: a4 zaftaiezeqrar | 
aaa tae ara: aa aq aif AH 23 II 
aaaded Aes seni aah Ha | 
af a anaesofe fagdar a zraat: WN 22 II 
SAAS Ay aA TERA | 
qa Aa Taea SIT | 24 I 


" Knowledge of Jshvara and His divine qualities. 


* Yearning towards objects other than Ishvara. It is 
true that the yearning was destroyed before meditation 
was begun ; but something of it remains in a subtle form, 
and this is destroyed by the meditation. 


* The term ajnina means that which is inimical to the 
rising of knowledge ; and this is past karma. 


This verse shows that Is«vara removes the impedi- 
ments to the growth of the yogi’s consciousness, and the 
previous verse states that Ishvara then makes the yogt 
Brahma, and enables him to see Himself vividly as the 
Ruler of the universe and then to enter into Him. 
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TARE feat MTCATA: | 
aifafeafafretafratecd a festa il 86 Ih 
ay fame aifitecat aat ofthaeaa | 

a I a uray faecaisha wary Il 8 eo Il 
faetoneaa art faafa a Aas | 

qa: may afafe goad afta ASTI A Cc I 


sATaTsaTa | 
gea a aatasara facet areata: | 
aaa: FAS aed fates A Il XS ll 
19. I will describe to you My good vibhatis, taking 
only the more important of them. There is no end to 
‘their detailed description. 
SERIA STH AAA TA: || 
genie a4 a Aaraaea Ca J Il Xe Il 
290. I am in the heart of all beangs as their atma ; 
I am the beginning,’ the middle, and the end of all 
beings. 
afearane fasysatfasi tata | 
Afifaaearaten aataroAe ait MRE Il 
21. Of the ddityais, 1 am Vishnu, of lights, I am 


the bright sun, and so on. 
* * ~ * 


1 The cause of their coming forth, of their being 
sustained and of their being destroyed. 
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aaa araaaistey Sararafer area: | 
sfeaamn Aaarea wararatey Baar || 22 |] 
earl saAteaey fase aaa | 

aaa Tawa He: Rraftoraey || 22 II 
quae a ye4 ai fae ard gees | 
Sara Shes: aTarAfes AAT: | Re | 
Retort aye Promeetarac | 

ala Sqagisea Sqariogi Area: |) 2, |) 
WA: aaa Zaviot | are: | 
Teaaioi Praca: frgrai aftet af: i Re 11 
Saaaawai fae aagdizaa | 

tad Tse AIT a ATIAITA | 29 II 
AA AA Bara Ty | 
Taaaen Frag: ator aah: |) Re II 
FAIA AMA AST AIATAEA | 
gorse anfea aa: aaAMAE | Re, | 
TECIGANA SAAl Fle: ACAATAEA | 
TNT A WSISE FAA OPBOTL | Zo |] 
Waa: Taaraey ca: seaTaAez | | 
avon Faraits arcarafea seat |) 2% II 
aTOMAateas A BaTEAAa | 
aarcten fara ae: azarae || RX Il 
FAOTAARISR ZS: aan s | 
FEAATT: FIG ASE Peas: | 22 II 


a ee ee 
= e FAS a. 


~~ we Ss - 
” 
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Iq: aaa Afaaay, | 
alfa: data aro eafetar aia: atari 32 ll 
JeCaA GAT ATA TMWAAT SeTaTAeA | 

maa AasiSesdal FAATAT: It 24 Il 

qd searaate asedseaare | 

aaistea aqararsta ara AxaqaAey ll 2§ Il 
guflai ageaska WoSarat TARA: | 
ada re: HeTaTAATAT aa: Ul 29 | 
ave! carats atfactta fariisart | 

Ala Barea Yara aA AAAS! Il RS II 
aah aaderal as aaeAae | 

4 aafea faa acer Ad AUraTAL Il 2 Il 

39. There is nothing, moving or unmoving, which 
can exist without Me. 
aredistd aa fearat fractat Aceag | 
wa deat: Stent Prqafaeac Aart il go Il 


40. There is no end to My good vibhitis. This 
description of My wbhitis has been made by Me, 
taking only a portion of them, 


_ aafrafaacacd stagfsata ar | 
TAGATTS eq aq AI STATEATL ee i 
41, “Whatever being exercises contol over others, 


is endowed with wealth, or is ready to do good deeds, 
know that as coming from a fragment of My power. 
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aaqal agdaa fe waa casa | 
fasenete Fearne fsa HTN ez II 


42. But of what use is all this detailed knowledge 
to you? I remain holding all this world with a 
fragment of My power, 


™ i 


CHAPTER XI 


Tux second part of the Gita, it was stated, dealt with 
Ishvara and the way to reach Him. Chapter Vii 
and the first portion of Chapter IX described what 
Ishvara is. The latter portion of the same chapter 
explained how one should think of Him constantly by 
doing every action as His servant. In the closing 
verse dhydna or meditation on Ishvara was described. 
In Chapter X, another way of thinking on Him 
constantly was taught, as a means of deepening love 
for Him. The last stage is to see Ishvara, and it was 
stated that to enable the yogi to do this, Ishvara 
would make his consciousness all-embracing. 

Arjuna wished to see [shvara as the Ruler of the 
Universe without having gone through the prelimi- 
naries. Sri Krishna therefore gave him divine sight 
and asked him to see Him: 


q gat Teaa agra Bagi | 
feat zarft A aq: ger A ACT ILC i 


8. Bat you are unable to see Me with these eyes 
of yours. [ give you ‘divine sight. See My power 
as the ruler of the Universe. 

Arjuna saw Sri Krishna in His form as the Ruler 
of the Universe. He was filled with wonder, and, with 

13 
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his hair standing on end, he prostrated himself before 
Him, and, with folded hands, he spoke (verses 15—31). 
He first described what he saw. In verses 15—22 he 
expressed his wonder, and in verses 23—31 he stated 
that he was filled with awe at the terrible sight which 
Sri Krishna had revealed. For he saw the sons of 
Dhritarashtra enter His mouths with Bhishma, Drona, 
Karna, with all the kings on their side, and with 
many from his own side too. He saw them rush 
towards Sri Krishna’s blazing mouths like the waters 
of rivers rashing to the sea, and like insects rushing 
towards a bright lamp. He asked : 


aeate A Al Hara aAISeq A Zaart gefic | 
fasrafarata aacaar a fe osafa aa cafe I 


31. ‘Tell me who you are in this terrible form. I 
prostrate myself before you, the best of the Devas! 
Be pleased with me. I wish to know what you are 
about ; for [ do not see what you are going to do. 

Sri Krishna replied : 


A\aTaTAas | 
FISISEA SHARE SHARE aT: | 
sasty cai a afacafea ad asafeqar: geaAiay 
avat: | 2% I 
32. I am Time, the destroyer of the worlds. I] 


have grown into this terrible form, and am engaged 
here in destroying these crowds of princes. Even 
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without your effort, the soldiers who stand on your 
enemy’s side will all cease to be. 


qeaAMPAs Fal THEA 

fea TAVYSAA TSA ATSA | 
wada faea: yaaa 

fafrasia va aeaaifad il 23 Il 


33. Therefore stand up; win fame; vanquishing 
your enemies, enjoy the weil-filled kingdom. By Me 
alone they have been slain’ already. Be merely 
the instrument. * 


BURRS CCR UR CIRIGICICCILGE 
aa caieed ale ar ahaa agaea Safe Tl aTare Il 


34. Drona, Bhishma, Jayadratha, Karna and the 
other principal warriors have been slain by Me. Kill 
them all. Do not trouble yourself ; fight; you will 
overcome your enemies in battle. 

Arjuna replied (verses 36—46). He prostrated 
himself before Sri Krishna and asked for forgiveness 
in these terms : 


AYA Jays | 
aaa Aca GAH AGH SHON ST Tea F Tela | 
amaa afar daz sar sarasota asf | 


'{ have willed that they should be slain. This will no 
one can oppose. 


2 Like a weapon in the hands of a warrior. , 
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41. Looking upon you as a companion and not 
knowing this greatness of yours, I called you without 
respect, O Krishna, O Yadava, O Comrade! This 
was either from delusion ' about your nature or from 
long * acquaintance. 


TaISARTATAAHA SH PEAT | 
THISTASAIRAA Acaaa AcaTAT CARAT |I 


42. You were also treated without due respect in 
jest, and also when we were at play, when we reposed 
or sat together, or when we were at meals ; also when 
we were alone, or when we were with friends. I 
request you, Boundless One, to forgive all this. 


frensha Srier aac eager qS9e Feria | 
41 arise: adisen aaaatscooa 
Faq |l 2% | 


43. You are* the Father of this world, and of all 
that moves or stands; you are the Teacher; hence 
you are most worthy of reverence. There is no one 


‘ Delusion, 7.¢., regarding Sri Krishna as a mortal like 
himself. 


*The meaning of the term pranaya (love), as this suits 
the context better, and explains how Arjuna came to call 
Sri Krishna “ Comrade”. 


* This verse explains why Sri Krishna is approached for 
forgiveness. ante 
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in the three worlds equal to you ; where can we find 
a superior, O Being of matchless power ? 


aera ofa AA ares cameras | - 
faaa gaa aaa ae: fa: frarnefa t4 aH Il 


44, Therefore I fall' down before you, and with 
my body doing’ nothing, I request you, my Lord, 
worthy of all praise, to look favourably upon Me. 
Like a father excusing his son’s misdeeds, like a 
companion overlooking his companion’s errors, you 
should bear with me, who ain dear to you. 

Arjuna then requested Sri Krishna to resume his 
former shape. Sri Krishna complied with the request, 
and comforting Arjuna, He observed : 


spanarsara | g 
qqaaad ey zeaafe aaa | 
zar aorey Te fares zataarSharn: I 42 I 


52. This form of Mine, which you have seen, is 
very hard to see. Even the Devas ever desire * to see 
this form. 

Why is it so difficult to see? 


1Here Arjuna makes prapatt: (see para 43 of the 
Introduction). 

The falling down indicates that he appeals to Sri 
Krishna for forgiveness. 

2Doing nothing to procure the thing desired. That 
burden he leaves to Sri Krishna. 

3 But have not seen it. 
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ae 32a ATA A TAA aA ASAT | 
a4 cafad 22 zeaTafa ai aa Il 43 II 


53. [ cannot be seen in this form, as you have 
seen Me, either by reciting the Vedas, by discipline, 
by gift, or by yaynas. 


AFA AAPA AI HERA aa | 
aid 28 4 ataa Fag 4 WTHaT II 48 Il 


54. But by love,’ not looking forward to any other: 
goal, is it possible for one to know Me, to see Me as I 
am, and to enter into Me, 


AHARMCTTAL AR: ASTataa: | 
fat: gray a: a maf qs | 44 | 


55. One reaches Me, who does my work,’ who 
regards Me as the highest goal, who loves Me, who is 
without attachment,’ and who is without ill-will* to 
any being. 


‘See para II of the Introduction. 

* Like those described in Chapter IX, verse 14 and 
Chapter X, verse 9. 

* To action, toits fruit, and to the doership of the action, 
v.e., who does every action as Ishvara’s servant. 

* By looking upon every being as an expression of 
Ishvara. (His vibhiiti. ) 


CHAPTER Xil 


Tue first part of the Gita pointed out the way to 
one in quest of the atma ; the second Part performed 
the same service to one who wished to reach Ishvrara. 
Chapter XII correlates the two Parts. 

In verses |—8 the quéstion is discussed whether one 
may meditate upon the atma. In the last verse of 
Chapter Vila comparison was made between such a 
person and one who meditated upon Ishvara. Arjuna 
referred to this and asked : 

aga Jara | 
od Bayer THAI TATTAS | 
y qr ast aerate: | Fl 


1. Of those who wish * to be ever with you, and 
meditate with love upon you in the ? manner pointed 
out, and of those who meditate upon the atma in the 
perfected * state, who are the better yogis ? 


1 That is, who regard you as the highest goal. 

2 Inthe closing verse of Chapter XI. The verb used 
has the prefix par? (all) and means that in the meditation 
all Ishvara’s vibhitis and his divine qualities should be 
included. 

$The meaning of the term akshara (imperishable). 
The verse has the term avyakta also, which means that 
the atma is not revealed by the eye and the other senses. 


Sri Krishna replied : 


AMAA | 
PATA Aa Ay ai ee SoTaR | 
aeN Farrar F ama war: |] 2 |) 


2. I regard them as the better yogis, who seek 


eternal communion with Me, and who, fixing their 
mind upon Me, meditate upon Me with the greatest 


fervour. 


4 cated Taal | 
aaaAraea 4 Areas Ya || ZI 
afarafsam aaa agg: | 

a oicqafed arta aaqafea car: | 2 


3—4. Those who meditate upon the atma,’ 
controlling all the senses, looking upon * all as alike, 


‘ Verse 3 has eight terms to indicate in what aspects 
the atma has to be meditated upon. The aspects are that 
it is no longer subject to change, that it is devoid of name 
and form, that it is not perceived by the senses, that it is 
capable of pervading everything, that it is incapable of 
being thought of as of the same nature as matter, and 
that it remains ever the same in spite of the numerous 
bodies which it takes up, one after another. The last 
two terms achala aud dhruvra, meaning immovable, convey 
the same idea. 

* That is, with the thought that all the atmas are alike, 
though their bodies are dissimilar. 
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and finding pleasure in promoting the well-being of 
all, they ’ also come to Me * alone. 


ashnaceaaahaA ada 
gore f alae: Seafgraraa Il 4 Il 


5. But those who fix their mind on the atma . 
meet with greater difficulty. For that state ‘in which 
the mind thinks only of the atma is reached with 
pain by the embodied. ” 


% q aaitor aalfor af aaa AegT: | 

. waeeaa ae a arsed SIA Il & Il 
amne AAS FAIA | 
vara a Paceqra aearafraadarz, Iles Il 


6—7. But when men renounce all their deeds to 
Me, and meditate upon Me, us their highest goal, 
regarding such meditation ® as an end in itself, them 


1 Though the goal, which they keep before themselves, 
is the atma and not /shvara. 

2 Thus they reach their own perfect state of Infinite 
Light, and then they will be irresistibly drawn on to see 
Ishvara and enter into Him. 

>The meaning of the term avyakta 

* Which thinks of the atma only, all the senses becoming 
inactive. 

5 For they regard the body as the «ima. 

°This is intended to include all that is described in 
verse 14 of Chapter [X and verse 9 of Chapter X. 
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will | swiftly ' raise from the ocean of samsara, which 
is death. lor they have fixed their minds upon Me. 


aoa aa apace af afe fraara | 
frafecafa acta wa Sed a Aaa: Il Z Il 


8. Fix your mind upon Me alone, ? make up your 
mind that | alone have to be sought. From that 
very moment you will surely dwell * with Me. 

The second Part of the Gita deals with one who 
loves Ishvara and wishes to commence Yoga, and it 


‘This is the reason for the preference. While the 
result is the same in both the cases, one path is beset 
with diffievlty ; but by the other the goal is reached with, 
ease and quickly. For Ishvara cannot bear separation 
from one who loves Himself, and He helps him. 


? And not, on the atma. 

* You will be like one that has become free. Or the 
sentence may mean: “remain without fear,” like the 
student with the teacher, like the son with the father; 
for Ishvara has undertaken to help him. 

This discussion shows that in the scheme described in 
the first Part of the Gita the goal is the atma in its true 
nature, 


The way to it is Karma-yoga, and Yoya or meditation. 
Proceeding along this path one first perceives the atma. 
By watching and worshipping, as the Light on the Path 
says, the atma grows steadily, until it becomes the 
Infinite Light. In the Second Part the goal is Ishvara ; 
and the way to Him is (i) doing every action as His 
servant, and (ii) seeing Him in everything. This is 
the first step. The next step is Yoga or meditation. In 
due course Jshvara gives the yogi Buddhi-yoga (7.e., infinite 
consciousness) by which the yogi sees Ishvara and 
becomes one with Him. Thus the two paths converge at 
the point at which the atma attains its true nature. 
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shows him the way. He may not have sought and 
found the atma. He may therefore be drawn towards 
worldly objects and find difficulty in maintaining 
meditation. Verses 9—12 state what should be done : 


aq fad aaa a aaifa af fe | 
aera dal afesrcd sas Il & Il 


Y. Are you unable to keep the mind steadily on 
Me? Then by means of abhyasa* (practice) desire to 
reach? me. 

FETTASIMATSH AHATTAT AA | 

naqaty aul gafeafgaarceata Il fo I 
_l0. If you are unable to do even abhyasa 
(practice), do My work* with love.* Even by 


‘What is this practice? The commentary states 
that it’ is to bring back the mind every time that it 
wanders and fix it on the subject of meditation. Such a 
practice was suggested in verse 26 of Chapter VI. May 
it not refer here to the comtemplation of Ishvara in His 
aspect of immanence, as taught in Ch&apter XP By this 
contemplation every object will lose its character in his 
eyes, and become an expression of Jshvara. 

2The practice will steady the mind and make medi- 
tation possible, and this will lead to the goal. 

* Works like the following: building a temple, making 
a flower garden, lighting the temple, repeating the names 
of Jshvara, singing praises, etc. 

*Regarding the work itself as the highest goal. The 
result is that the work should be done with the utmost 
love. 

One may not be able to control the mind and engage 
it in contemplation ; for the tendencies of nature lead to 
action. Action is therefore indicated, but action to be 
regarded as Ishvara’s work. 
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doing work for My sake yon will reach the 
goal.’ 


saccrarmista Bad wanna: | 
TAHARI Ad: He AACA | 22 Il 
1]. Are you unable to do even this, having taken 
up meditation on Me? Then turn to meditation on 


the atma, and with the mind controlled, give up the 
fruit ’ of all actions. 


an fe arameararsarareard fahrera | 
ATA Sa AACATL ll 2 I 
12. For better’ than abhydsa (practice) is 
realisation (of the alma); better than realisation is 
meditation (on the atma); better than such 
meditation is renunciation of the fruit of action. 
From renunciation results peace * of mind. 
The remaining verses describe six classes of yogis, . 
who love Ishvara, and who are therefore dear to Him. 
The last class doing Bhakti-yoga is, however, the 


"Through the other steps. 


‘The difficulty in doing Ishvara’s work lies in the fact 
that the mind has hitherto been trained to do action which 
will benefit oneself. Karma-yoga will cure the mind of 
this taint. 


*This verse consoles one who is unhappy at being 
unable to adopt the step nearest to his goal. It advises 
each to go to that step which is easy, and then work his 
way up. The steps are enumerated with reference to 
easiness, each step being easier than the preceding one. 


* This being attained, the yogi may go up step by step. 


g 


q dearest.’ These classes are those that are on one or 
another of the steps enumerated in verse 12: 
H251 Baya Ha: HT Ta a | 
: faa fares: aag:eaga: wat il §3 Ul 


13. (a) One’ who does not hate any being, but 
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wishes his welfare and sympathises with him tn 
griet ; 

(b) who is without the sense * of possession, 
who does not feel himself independent of Ishvara, 
and who is unchangeable by* good or ill, and is 
patient ; * | 


1 Bega: ad ai aarcar zefa7: | 
' peaffanatgfeat A am: a a fsa: ll 2 Ul 


14. (c) who is pleased,* who ever meditates, 
masters his mind and has firm conviction ; he is dear 


. These two verses describe the class engaged in abhydasa 
(practice). Sub-division (a) refers to those practising 
oneness with humanity ; sub-division (@) to those trying 
to realise oneness with Ishvara; and the last sub- 
division to those who, having received instruction in 


regard to Ishvara, are constantly thinking of it. 


2 In anything,-including his own body and the senses ; 
for everything belongs to Ishvara. 


3 Unchangeable by any worldly good or ill. What 
pleases him is union with /shvara, and what pains him is 
separation from Him. | 
4 Patient under injury received, seeing [shrara’s hand in 
~ everything, and Ishvara as Master, with full power of 

disposal over everything. 

5 The meditation is on the instruction received ; it 
pleases the yog?, and he does not allow the mind to wander. 
His conviction is as to the soundness of the mstruction. © 
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to Me, if he loves Me and seeks Me with his mind 
and will. 


TArAaaa Sal Saraeaa a a: | 
eA Taa A a: 7 a A fT: I) ee | 


15. He also is dear to Me, who does not trouble? 
his kind, and is not troubled by them, and who has 
been freed from gladness, anger, fear and repulsion, 


aaa: Opa sere aa: | 
aaeaghart a agm: a F fa: i) 2% II 


16. He is dear to Me, who loves Me, who? has no 
desire, who is pure, able, indifferent and undisturbed, 
and who does not attempt to do anything. 


a 4 @afa a 2fe 4 arafa a Teale | 
Baar afearesa: 4 F fa: | 20 | 


'This verse describes the same class as the preceding 
verses, but refers to a higher state reached as the result 
of the abhydsa (practice). The yogi is regarded as perfectly 
innocent by all. He feels no gladness at the sight of one, 
anger towards another, fear for a third or repulsion to 
a fourth. 


*This verse refers to the class, which has obtained 
realisation of the atma, Having seen the atma, he has 
no desire for anything else. He is therefore pure. He is 
able, because he has controlled the mind and obtained 
realisation. He is indifferent to any gain, however 
great, and is undisturbed by any grief, however severe. 
Compare on these two points with verse 22 of Chapter VI. 
Having nothing to gain, he makes no efforts. Compare 
with verse 18 of Chapter 11]. | 
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17. He is dear to Me, who with love for Me, 
dotes’ upon nothing, scorns nothing, who does not 
long for the coming of anything nor grieve at its 
loss, and who abandons both gocd * and evil deeds. 

aa: at a faa a aT ATATIATAAT: | 
sharngag:ag aa: aeafaatsa: | 8 Il 

18. He is dear to Me, who loves Me, and who 
keeps an * equal heart to friend and foe, bears shame 
and glory with equal mind, and with an equal peace 


takes heat and cold, pleasure and pain, and who is 
quit of attachment. 


qeafaearegiastal aegat Aahara | 
afha: feacafeafrarea fat at: | ke Il 


19. Who hears praise and blame in silence,’ 
unmoved by either, who is pleased with® any thing 


1This verse refers to the class, which is renouncing 
the fruit of action. Compare with verse 57 of Chapter 
IL. 


2 Evil deeds are abandoned, as they yield unpleasant 
fruit; good deeds are given up as freely, as the pleasant 
fruit which they yield bind as do the evil deeds. 

3These two verses describe those who are doing 
dhyanam or meditation. Compare with verses 7,8 and 9 
of Chapter VI, which enumerate the marks by which 
fitness for Yoga may be tested. 


*It is usual for- men to praise one who praises, and to 
blame one who blames. This is not the case here. 


> He does not therefore praise. Men in the world 
praise one and ask for something. They blame him, if 
he does not give. Here the yogi 1s silent, for he is 
contented with what he receives. 
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that comes; who is not linked! to house or land ; 
and thinks only of the atma. 


qq seagate sare cag | 
AeA ACQTAT HAIeASAIa A fPar: | Ro II 


20. But dearest to Me are they who practise as 
directed this blissful, never-failing * Yoga with fer- 
vour* and with love, which sees no higher goal. 

With Chapter XII Sri Krishna’s task is done, and 
the ways to the atma and to /shvara have been pointed 
out. ‘The remaining six chapters merely add further 
details. For a résumé of their substance see paras 
16—21 and 39—42 of the. Introduction. Here Chap-, 
ters XIII, XLV, XV, and portions of Chapter XVITI 
will be translated. 


‘Men are attached in a greater degree to their houses 
or lands, and non-attachment to them is specially men- 
tioned. Non-attachment to other things is covered by the 
expression “quit of attachment”. losin with the 
expression, “to whom the clod, the stone and gold appear 
alike,” of verse 8 of Chapter VI. 

* Bhakti-yoga. It is delightful in the practice and never 
fails to yield its fruit. Compare with verse 2 of Chapter 
1X. 

*Compare with verse 2 of this chapter. Fervour is 
mentioned in both the verses. Ishvara’s being the high- 
est goal is stated here, in the other verse we have “ seek 
eternal communion with Me,” because He is the highest 


goal. 


as. 


a ee a 


CHAPTER XIII 


ARJUNA inquired 
| TAA Saya | 
gata ges aa eat AagAa i | 
vdafeditreath ar 34 4 Fara I fll 


1. I wish to know about prakriti' and purusha, 


kshetra and kshetrajna, jnanam and jneyam. 


, a eens replied : 
— sttararaars | . 
a att aieaa aahaiehaa | 
cee af d oie: aaa efa afas: WR Il 


2. This body is called kshetra;” One who knows 
it is said to be kshetragna.’ So say those who know. 


aaa aft ai fafe aaaay ara | 
aaaasaa aasad Ad Fa | 2 | 


‘ These terms are explained further on, 

2 Literally, field. For it is the field in which one sows 
the seed of karma and reaps the fruit in pleasure or pain. 

3 This is the meaning of the term—One who knows the 
kshetra; and the knower is the atma. As the knower is 
different: from the known, the atma, the knower, is other 
than the body, the known. | 
14 
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3. The kshetrajna, who is in every kshetra, knows 
him to be Myself. The discrimination between 
kshetra and kshetrajna is regarded by Me, as of great 
importance, 

ceaa Fa area a afeanit aaa aq | 
a 4 al aqua acaaraa F say |} 2 Il 

4. What is that kshetra; what is it like; what 
are its modifications; what purpose does it serve; 
what is it; who is the kshetrajna; what is his 
greatness? All this hear from Me briefly. | 

aifaga tid seafafataa: ca | 
aergaqeaa santefatahad: | 4 

5. This subject has been described in different. 
ways by the Purana writers; by the various Vedas, 
and by the aphorisms of Vyasa, with their reasons 
and decisions. 


FEMASER afar = | 
saan zath 4 9a Alsat: | & II 
6. The great * bhitas, ahamkdra, buddhi and 


avyakta, the ten senses and the one ; the five domains 
of sense ; | 


‘Of the same nature as Myself, ¢.c., Ishvara. As a 
distinction is made between Ishvara and the atmas in other 
places in the Gita, what is stated must be the meaning. 

* See para 16 of the Introduction fora clear exposition 
of the meaning of these two verses. The result may be 
briefly stated here : 

The body is made up of seven grades of matter, which 
are modifications of avyakta or prakrit’ (matter in the 
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SB FG: GE Ta asad Ile: | 
CaaA aaa alana | 9 Il 


7. Desire and hate, pleasure and pain—a 
collection; it is the vehicle of the atma. This 
kshetra has been briefly described together with its 
modifications. 

In the five verses which follow, certain qualities 
and practices are enumerated as helps in knowing 
the atma. They are therefore called snanam : 


aafacadateacanfear afearrsiar | 
araraiqaa ad eaaarcafatane: |Z 


8. Absence of pride, absence of ostentation, ' for- 
bearance from injuring” others, forgiveness,’ rectitude,* 


finest condition). I[t is an organism, five parts of which 
are the organs of action, and it supports the five senses 
and the mind. The senses respond to the five classes of. 
sense-objects, and modifications are thereby produced in 
the body, the effect of which is desire and hate, pleasure 
and pain. The body is a collection of the seven grades 
of matter, and finally, it is the vehicle of the atma. 


1 Ostentation is the doing of the right thing in order 
to get a good name. It comes under working for fruit. 


* Injury may be by thought, speech or action. There 
must be abstention from every one of these. 


’ Equarimity of the mind even under injury received. 
* Acting and speaking in accordance with thought and 
feeling. 
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service of the teacher,’ purity, constancy? and 
control * of the mind ; 


sfexardy arama EI Ta FI 
ae AAAs aa az aA Ie tl 
¥. Contempt of sense-objects, the absence of the 
feeling “I” in the body, contemplation of the ills in 
the form of birth, death, old age, disease and grief, 
as being inevitable to one in the flesh. 


saferaherrsn: qazryerey | 
faeq a aataacafaarfaziqatag il eo II 


10, Detachment, lightly* holding to children, wife: 
and home, tranquillity of the mind ever maintained 
whatever may come, good or evil; 


af aaeaarre afeahrarttoft | 
fafamaaalacaaciasaaale il 2% Il 
11. Love for Me, constant and directed to Me 


alone, preference for retired places, and dislike of 
foolish crowds. 


' Especially service of one who imparts instruction as 
to the atma. 

‘Or firmness in what is taught as to the atma, and as 
to the way to reach it. Faith in the teaching must 
remain unshaken by any specious arguments. 

* From musing on outside objects. 


*Complete detachment from these is not possible. 
What is prohibited is abhishvanga—attachment to that 
degree that leads to action. egy 
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PANAMA AATAZAA | 

casaiafata dna AzatseaaT Ul ER 
12. Unremitting contemplation of the atma, and 
avoidance! of every other thought: All this is said 
to be jnanam; what is otherwise is ajndnam, 1.e., 18 
opposed to perception of the atma. 
In the next seven verses the nature of the afma in 
contrast with the body is described. 

Ah qaqa AFACATSTAAA | 

gareacdt wa a SAAMI Il 2% Il 
13. I will now tell you what jneyam 2 is, knowing 
_ which one enjoys immortality. It is without * begin- 
ning ; a part of Myself ; * infinite ® (in consciousness); 
‘t is not said to be either sat ° or asal. 


’ Literally, contemplation leading to knowledge of 
truth. As contemplation of the atma has been already 
mentioned, the meaning is as stated in the translation. 


2 Literally, what is to be known ; kere it is the atma. 


3 See para 17 (a) of the Introduction. The atma is 
one, while the body is a collection. 


* Compare with the analogy of the blazing fire and its 
sparks. Ishvara is the blazing fire aud each atma is a spark. 
>In time it blazes into a big fire. See para 19 of the 
Introduction. 

6 Being of the nature of the blazing fire, it is other 
than matter, whether sat (manifested) or asat (unmani- 
fested). Matter grows from asat to sat, and the alma 
from a dim light to Infinite Light; but the mode of 
growth is different. In one case it is by the collection of 
particles into units, and of these units again into larger 
units, and soon. In the other case, the growth is by the 
removal of limitations. 
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aaa: qifonre acaacishatreraeer | 
aaa: @faaars aaaras fasts |) 22 i 


14. The atma has hands' and feet everywhere ; 
everywhere eyes, head and face ; everywhere ears. 
It remains embracing everything in the world.’ 


adfezay naa fftzatrathan | 
wae aaa fro QT a I te | 


15, It gets knowledge through the action of all 
the senses, bat is devoid’ of any of them. I[t 
sustains all * (bodies), but is not attached to any body ; ° 
it experiences the effects of the gunas, but is without 
the gunas. 


werraa Yoraat aaa = | 
aaa Tes ala a aT LE 


"The body is an organism, one part being hands, 
another feet, and so on.’ Not so the atma. It is indivis- 
ible. It is therefore said to be everywhere, i.e, through- 
out the whole of the atma has it hands and feet. 


* This is the rendering of the term loka. May it not 
mean the atma itself? The body is a miniature world 
with parts ; so is also the atma, but without parts. 


“It does not, like the body, support the senses or the 
mind, 


* One after another. It is not drawn in its own nature 
towards any particular kind of body. What determines 
its connection with a particular body is its kerma. 
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16. It is within' beings, but also without ; 
moving,” but also motionless ; it 1s not discerned, as it 


‘5 subtle ; it is near,’ and yet distant. 


afrah a aay faa a eat | 
yea a asad afeey tafary a Il Vo i 


17. The atmas,* which are in all beings, appear 
to be divided, but are really undivided. They 
should be known as sustaining® the bodies, as 


feeding them, and as reproducing them. 


safasiafy assaf: qr | 
a 3a araned aft sae Pata ll 8c Il 


1 Till karma lasts. It ss without bodses, when it be- 
comes pure. 


2 Towards sense-objects and acting like worldly men. 
In its own nature this is absent. Compare with Chapter 
V, verse 14. . 


3 Near to those who make efforts to see it, and distant 
to others. 


* Hitherto each atma was contrasted with the body. In 
the first half of this verse all the atmas are considered, 
and inquiry is made whether they fall into classes, as the 
bodies do. They appear to be divided into classes ; but 
in reality they form but one class.. 


'>The atma was discriminated from the body from a 
q consideration of their nature. The discrimination 
is continued with reference to the functions of the 
aima. Inthe second verse it was stated that the atma 
knows the body, and that therefore it differs from it. 
Here three other functions are referred to, and in each 
respect the atma is other than the body. 
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18. ‘I'he atma is the light ' of lights ; it is there- 
fore other than matter; it should be known as 
intelligence, and has to be reached through. the 
qualities enumerated as jnénam. It is seated in the 
heart of all. 


afa Aa aa aa 4 Ale ATA: | 
Aah Talzara agraraggaa il 22 II 


19. Thus have kshetra, jnanam and jneyam (atma) 
been described briefly. By knowing them and loving 
Me, one becomes fit to reach My likeness.” 

In the next seven verses the following questions 
are answered: (1) Why two things so entirely unlike — 
as the atma and body have become united, (2) how 
each of them.acts, (3) why is the connection contin- 
ued, and (4) what is the relation of the atma to the 
body ? 


pata ged Aa fagaarct sara | 
Praia ania fate cafsaerara |) Xo II 


‘This verse distinguishes the atma, not merely from 
the body, but from matter of every kind. For it is the 
light of lights. Those which light the world, the 
sun, moon, etc., require the atma to light them, Its 
nature is therefore entirely different from the nature of 
matter, and this is stated in the second quarter of the 
verse. The peculiar property of the atma, which 
separates it from matter, is jndnam (intelligence). 

* Being free from samsara (circle of births‘and deaths). 
This is what is reached. 
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20. Know that the body and the atma,' both have 
had no beginning. Know also that changes take 
place and gunas manifest themselves in the body. 


RATA SI: TRAeSIA | 
Fea: FaSalai WMraeaA TAeHAA Il Ve Il 


21. ‘The body ® is said to be concerned, when the 
body or the senses act; the atma is said to be 
concerned, when pleasure and pain are experienced. 


ger: safea fe wech safes | 
ARO WOTASTSeT aaaaaaeag || 22 Il 


22. For the atma,* seated in the body, experi- 
ences the gwnas manifested in the body and their 
effects. Attachment* to the gunas and their effects 
causes its birth again in good or evil wombs. 


‘In this and the next four verses the word purusha 
means the atma, and the word prakrit? means the body 
being made up of the modifications of prakriti or matter. 
The first half of this verse answers the first question. It 
states that both the body and the atma have had no 
beginning in regard to their union. That is, they have 
always been united, 

* The body led by the atma acts with its senses, and 
the experiencing of pleasure and pain follows. The body 
is the seat of action, which is its concern; while the 
atma experiences pleasure and pain. It is therefore 
concerned with that experience. This verse and the 
second half of verse 20 answer the second question. 


* This half of the verse explains the previous verse. 
* This half answers the third question. 
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SUABISTASA J Hal AlAT HEAT: | 
qareafa areqga zesfereqes: gt: WR 
23. The atma' seated in this body watches its 
action and gives its assent: the afma sustains it ; and 
the atma enjoys. It is therefore the great ruler of 
the body, the senses and the mind. It is also said to 
be Paramdtma. | 


q od afa ged ofa a aot: ae | 
aaa qaarashy a a yaishasrad tl <2 Il 


24. Who so knows’ this atma, the body and the 
gunas, whatever * body he bears, shall never again 


be born. 
maa qeafea APaciearaarcral | 
ary aseaa alla HATA AT |) 2X4 Il 


25. Some see in Yoga the atma seated in the body, 
having first tamed the mind, Others do this through 
Jnana-yoga, * and still others by Karma-yoga. 


‘This verse answers the last question. The relation 
of the atma to the body is threefold. It directs the body, 
causing it to act, it supports it, and it owns it, using it 
as an instrument for its own enjoyment. ‘This then is 
the definition of the body: the body is what is ruled, 
supported and owned by another for his own purpose. 
The atma is that which rules, supports and owns. 


> Knows them as here described. 


* However low he may be, he will so work his way up 
that he will not come to rebirth. 


* These are the steps by which one rises to Yoga. The 


first step is Karma-yoga, the next Jnana-yoga, and the 
highest Yoga (realisation). 
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ee CATAAKA: ACAIS!NA BINA | 
ash aiftaceeta geq afagcan: i 2& Il 
26. But others do not know all this. They must: 
learn from others (who know) and proceed. On 
seeing the atma, they will transcend death. ‘Those 
who are content merely with the receipt of instruction,. 
they too will’ transcend death. 


qacaad Pafacaca COATT S TTL 
AMAIA Ase AAT | Wo II 


27. Whatever living being is born, whether as a 
moving thing or as a thing unmoved, know that it is 


“by the bond of matter and spirit (atma) that it comes. 


into existence. 
In the remaining verses it is taught how one should 
discriminate between the body and the atma: 


aa aay yy faged qaaTz |, 
faracaasaed 4: qaafa a geafa il Xz Il 


28. He sees indeed, who sees the lordly ? atmas 
seated in all the bodies to be alike, and to be imper- 
ishable, while the bodies perish. 


aq qeafes aaa anafeyadia | | 
aq feqearcaaissea adl aia oti afar |) 22 I 


* This is mere praise. By knowledge they are purified 
but they must go along the same road as the others. 


* Which are lords in regard to the body, the senses and 
the mind. 
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29. For, seeing the lordly atmas seated in all the 
bodies to be alike, one does no wrong * to himself 
with his mind. By this perception he reaches the 
highest goal.’ 


cea a Ralf Aro aazT: | 
a: qeafa aaisscaraana a qeata il 40 IN 


380. He sees indeed, who sees that all actions are 
done by the body alone, each of its gunas working in 
its own way, and that the atma is not the doer. 


qz1 HATaTAaaReAAAT IAA | 
aa v4 a fara aa arqaa aa il 42% il 


31. He becomes Brahma, when he sees that of the 
two things bound together, the differences in beings 
are due to one only, i.e., the body, and that from that 
same thing proceeds increase * of family. 


aalecaraocaleqeaH SAAT: | 
sieqisty aleaa a cfa a fecra | 22 | 


‘ By regarding them to be unlike, one so acts that he 
remains in samsdra. This is injuring himself. 


* Reaching his true nature, freedom from rebirth, and 
becoming Brahma. 


* Matter not only assumes different forms, aud becomes 
different bodies, but also leads to increases known as 
children. The atma sits in the body for enjoyment only, 
and has nothing to do with changes of both kinds going 
on in the body. 
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32. Having no beginning, this lord of the body is 
unchangeable.’ Being devoid of gunas,’ though in ~ 
the body, it is not the doer, and it is not staived.® 


aq aad Berar agfecrs | 
qamaesal SF AAISSeA Algfecaa |) 3311 


33. As dkasa,* pervading all, is unstained from its 
fineness, so does the subtle atma sit in every body 
unstained. 


44] FRAT: cea Senha wa: | 
aa Bal a aca THIAaTA AIG I Re I 


* 34. As one sun hghts all this world, so does the 
owner otf the kshetra see the whole of the kshetra.® 


* Two changes were mentioned : perishability in verse 
28, and change of form in verse 31. The absence of both 
is covered by the term. 

* This shows that the doer of a worfdly action is one or 
another of the gunas. The atma, being devoid of them, is. 
not really the doer. This point was dealt with in verse 30, 

“Is not affected by the nature or qualities of the body, 
though long connected with it. 

“The grade of matter, the fifth from the grossest and 
known as alr. | 

> In this discrimination of the atma from the body, the 
following aspects should receive attention: (i) that all 
atmas are alike, and that the differences that we see are. 
in the bodies; (ii) that the atma is one and does not 
change in any way ; (111) that it is not the doer of worldly 
actions ; (iv) that it is not affected by the nature or 
qualities. of the body; and (v) that it lights the body, 
and that it is therefore jndnam. 
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AAA TAATT | 
yanapfetet 4 4 fagaifea 4 TL 44 I 


35. They reach the highest, who see with the eye 
of wisdom the difference between the kshetra and 
kshetrajna, and the means!’ of freeing oneself from 
matter in the shape of a body. 


‘The means are the qualities and practices enumerated 
in verses 8 to 12. : 


CHAPTER XIV 


In this chapter the mode in which attachment to 
gunas binds, and how the gunas should be transcended 
are explained : 


PIPUCIC CIR: mt 
Ge Wa: Tae AAA AA AAA | 
Asmat Aaa: aa ti fafefact var: Ile Il 


1. TU will impart to you further wisdom, wisdom 
of all wisdoms, possessing which all saints left this 
world and reached the highest goal. 


aé qaqa aa area: | 
ashi atgaraea 9a a aafea a Il 2 Il 


2. Resting on this wisdom, they have reached 
My ' likeness; they do not become the objects’ of 
either creation or dissolution. 

Reference was made in the preceding chapter to 
the bond of matter and spirit. The next two 


’ Being immortal and becoming Brahma. 
* That is, they are neither born nor die. This is 
Ishvara’s likeness. . 
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verses say that the bond is made by Ishvara 
Himself : om 
nq aifmege aaa 74 zara | 
aeaq: Aayaral ad! vata ara tl 3 | 
3. 1 place the seed ' in this My universe of matter, 
which is the womb. From this comes the birth of all 
beings. . 
- aaaifay aiteaa aaa: aeuafea ar: | 
avai ae aeanfare aig: far il 2 I 
4. Whatever ® beings are born of whichsoever 
wombs, this universe is their womb, and I am the 
Father, who places the seed in it. 


aca tata efa gon: safaaeaar: | 
fraafea Aeratel ee afeaa Il & |I 


5. Satva, rajas, and tamas are the gunas, 
manifested * in the body. They bind the changeless * 
atma, seated ° in the body. 


' The totality of the atmas. 

* The preceding verse states the bond made at the 
beginning of creation. This verse deals with the bond 
created every day at the birth of everything. 

* The three gunas are ever found in matter, and therefore 
also when matter takes the shape of the body. They 
remain unmanifested in the primordial condition: 
but appear in its modifications, like fragrance hidden in 
the tree, but appearing when parts of it are changed into 
flowers and fruits. 

* Meaning unworthy to be bound, having regard to its 
own nature. 

_* The atma is bound from the fact of its being in the 
body. raat 
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qa Aeg fHacaeoRI RAAT 
Faas aaa aaasta BAT || & I 


6. O€f these, satva, being pure,' leads to correct 
perception and pleasure.” It binds by creating’ 
attachment to pleasure and to knowledge. 


Ta TTR fae TONAL | 
dfaaafa al-aa anata SAL Ilo II 
7. fiajas leads to conjugal * love, yearning towards 
objects, and attachment to relations. It binds the 
owner of the body by attachment to action. 


qnecagiast fatg ated aaeteary | 
quiaeetaaiaearaaata mtd |< Il 
3. But as’ to tamax, know it to be caused by 


delusion. It delvdes all beings in thee flesh, and 
binds by inducing inattention, sloth and drowsiness. 


‘ Literally, being without impurity. The impurity is 
being inimical to the perception of a thing as it is. This 
is the nature of tamas, satva is not so. 

* Literally, without disease as its effect. The result is 
that satva promotes health and gives pleasure. 


*'The attachment leads to efforts to procure the thing 
desired, the efforts being made, there is rebirth invested 
with a body suitable to the enjoyment of thefruit. Thus 
is the atma boand. 

* Literally, of the nature of raya ; rajas is the cause and 
raga its effect, and they are identified to show that the 
effect invariably follows. The meaning of the term raga 
is narrowed here, having regard to the terms used trishna 
(yearning), and sangam (attachment). 

* The word tu (but) is added in the verse to show that 
tamas is a thing to be avoided by any means. 

15 


> 
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ard qe asa ta: FAM a | 
aang A aa: gare ARIA fl & Il 
9, NSatva causes attachment to pleasure’; rajas 
attachment to action’; but tamas, blotting out correct 
perception, attaches mortals to inattention.® 


casa aed wala Area | 
: ea . 
TH: aed AAAA AA: AeA TAAAT Il fo Il 
10, Overcoming ‘ rajas and tamas, satva often rules ; 
similarly, rajas subdues satva and rajas; and tamas 


overpowers satva and rajas. 
aaginy tesheaeoare STATA | 
a4 aa1 act fafa acatega il 8% il 


11. When® at all the gateways (of perception) 
true perception results, it should be known that 


then satra rules in the body. 


i This is its chief function. Attachment to knowledge 
stated in verse 6 is as a meansto pleasure, This verse 
states the principal effect of each guna. 

2 Because all the effects stated in verse 7 end in action. 

* Tamas leads to incorrect perception, and induces one to 
do something other than what should be done. 

*See note 3 on p. 266. All the three gunas being ever 
found in the body, how can they produce effects which are 
opposed to one another? e.g., sutva produces correct 
perception, and famas just the opposite; satva leads to 

easure, and rajas to pain. This verse states that one or 
another guna rules, the others being overcome for the 
time. 

‘This verse states that by noting the effects produced, 
one can say which guru rules for the time being. 
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TA: Safacrea: HATTA: ETET | 
Tartans Tas Prag aTag | 2X I 
12. When rajas rules, these effects take place : 
unwillingness to part with one’s own, restlessness’, 


commencement of action, activity of the senses, and 
desire for sense-objects. 


AGHA SISA Fala) Ale Va Fz | 
acta aed fae HARTA Il 22 Il 
13. When tamas rales, the effects are inability to 
perceive, disinclination to act, inattention, and 
71 dedusion. 
aa] AeA Fag J 94 ahd SEAT | 
aaraataal srnraaereofarad Il 88 Il 


14. When one gives up his body, while satva 


rules, he reaches the places where the pure souls, who 
know the highest * truth, are gathered together. 


raf sea meat aaefing aaa | 
aa seracaaha aeaifay aaa |) 24 II 


15. Dying while rajas rules, one is born among 
those attached to action. Similarly, one dying while 
__tamas rules is born among ignorant persons. 


'This refers to activity with no object to be achieved 
in view ; the next expression refers to actious undertaken 
_ to secure some fruit. 

- 2The knowledge as to the nature of the atma. 
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aan: TRING: Aiea FAs HAL | 
TAA FS TAA AAG: AeA Il 2% II 
16. The fruit’ of a good deed, prompted by 
satva, is said to be pure’; the fruit of rajas is pain Ss 
the fruit of tamas is ignorance. 
Aeacaara sa TAA ZA TF a | 
qaizaiel qaal Baaisaraaga 4 Il %9 Il 
17. From‘ satva comes realisation; from rajas 


desire to have; from tamas inattention, delusion, and 
absence of knowledge. 


RA qeafea aeaeg aes fasta TAAT: | 
aaeaquafaes sal Tafa aTAAT: Il %Z Il 


18. ‘Phose ° who remain in satva ever rise® higher. 
Those influenced by rajas take a middle place; 


1'This verse describes the career of those dying while 
one cr anothér guna rules. One dying under the 
influence of safva and coming to rebirth amoung those 
knowing the highest truth (vide verse 14), does action 
without desire for fruit and as the worship of /shvara. 
This is referred to in the verse as a“ good deed ”’. 


*Unmixed with pain. The verse contains the term 
satvic (produced by satva), because the fruit comes from 
a good deed done under the inflaence of satva. 

* Being born amid those tied to action, one acts to 
secure fruit, and is reborn to experience the same. This 
circle goes on, and the effect produced is toil and pain. 

* This verse describes the fruit reached on rebirth. 

* This verse sums up the result. 


* And are eventually released from sumsdra (cycle of 
births and deaths). 
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those who remain doing the work of tamas, the worst 
guna, sink to lower and lower depths. 


WA TOA: HA Fat AASATRATA | 
yoy qt afa agi aisfareata il 2S Il 


19. When the seer does not perceive any actor 
other than the gunas, and knows that what is beyond 
the gunas (the atma) is not the actor,’ he reaches 


My aspect, 


qoaaadia Aetel ZAGAPATA | 
FAAS alaaIsTARaA tl 2° II 


" 20. When the owner of the body passes beyond 
these three gunas of the body, he is quit of birth, 


3 


death, old age and sorrow, and enjoys * immortality. 


Arjuna inquires : 
aya Jas | 
-~ e psa 
afestteqnmaradia vata oT | 
Raat: Fa Aarsheqorafsaaa | 2% Il 


21. By what signs is one marked, who has 
gone beyond these three gunas? How does he 


* Verses 5—I18 described how the gunas bind. The 
remaining verses explain how they may be transcended. 

7 Compare with verse 14, of chapter V. In its true 
nature the atma is not the actor. It is its attachment to 
the gunas that prompts it to act. 

> This is Ishvara’s aspect, to be quit of these and 
lead an immortal life. 
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act? How does he go beyond them? Sri Krishna 
replies : 
AlaTasara | 
cna a gafa a aaa a Iza | 
a ale acagarfa 4 fags areata il << Il 


22. He is said to have gone beyond the gunas, 
who, seeing the effect which the gunas produce— 
perception, action or delusion—does not hate the (un- 
pleasant!) fruits that come, and does not long for the 
(pleasant *) fruits which depart. 


saiaazaial goal a area | ; 
IM Adea e444 Fsafasia ASNA | %2 | 


23, Who sits” like a stranger,* unmoved ® by the 
gunas ; who stands off with the thought, “ The gunas 
are ° at their work,” and does not move. 

. 

"These words have been added to bring out the 
meaning. The yogi loves only the atma. ; 

* Ibid. 

*This verse explains why one in the flesh remains 


unruffed in the presence of thin hich “Seat 
grief to others. gs which bring joy and 


*To the yogi the atma alone brings io a 
a and heis — 
therefore indifferent to everything else. gs joy, s 


* Unmoved by the effects which the gunas produce, and — 
not forced to action to avoid the unpleasant fruits or to. | 
retain the pleasant ones. 


_* Compare with verse 28 of Chapter IL], in whicha _ 
similar expression is used, and the two verses have the 
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AAG :AGa: BEY: FASWRAFIAA: | 
qeatteanftar diveqeaftearenaedia: || <2 | 


24. Who takes joy and grief with equal peace ; 


whose mind is fixed, on the atma;' to whose eyes the 

_clod, the stone and gold are one; who regards 
lovely and unlovely things with the same gentleness ; 
and who remains firm in praise > and dispraise ; 


d ararqaTaaegeseqea fareqaat: | 
aareaqhtart gordia: 4 359a | %4 || 


2 25. Who receives honour and dishonour with 


equal indifference; who regards friends and foes 
alike’; and who is detached from all undertakings.’ 
° 


same meaning. The yog: thinks, “ They are at their work ; 
_ what have [ todo withthem?” This is “ sitting like a 
stranger ”’, z | 


These two verses explain what was meant by “ going, 
beyond the guwnas”. The next two verses enumerate the 
-marks by which this may be known, 7 


"This is the reason for the yog2’s indifference to 
* opposites,’ enumerated in the two verses. 


_ + # These reiate to a description of the merits and demer- 
_ its of the body. One whose mind is fixed on the atma 
+ regards them as the praise and dispraise of something 


unconnected with himself. 


> * Undertakings that may follow from being invested 

with a body. One who has surmounted the gunas is 

_ marked internally by the absence of hate or longing and 

_ the like; and externally, by the abandonment of under- 
takings. 
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at a aisafraito afeata aa | 
4 qoraadicaaa aaa FeT |) X& Il 


26. By adoring Me! with unswerving * Bhakti-yoga, 
one surmounts* these gunas and becomes fit to be 
Brahma.’ 


'That which helps him to transcend the gunas is his 

reception of the utma, and the delight which it brings. 
But this will not suffice of itself to bring about the result. 
The principal causes are stated in verse 26. They are 
Bhakti-yoga and Ishvara. The former is said to be sddhya 
upaya, i.e. & means which has to be brought about. The 
latter is siddha updya,» means which ulready exists. 
Worshipped with the Bhukti-yoya, Ishvura gives the fruit 
sought. s 

? Not moving from Ishvara to worship any other being 
regarded as a Deity. 


> 

* Here two fruits are stated: to overcome the gunas and 
to become Brahma. In verse 59 of Chapter LI it was 
stated that the yearning for sense-objects would depart 
when the atma was seen. But, having been nourished by 
actions of the immeasuralhle past, it cannot be destroyed 
easily. It requires not only continued meditation on the 
atma, but also the help of /shvara. 

In verse 14 of Chapter VII prapatti of IJshvara was 
suggested as the means of overcoming the attractiveness 
of sense-objects. Here Bhalti-yoga is mentioned. There 
are then two alternatives, Bhakti-yoga to one who is able 
to do it, and prapatti to others. 


*The second fruit is to beeome Brahma. In verse 20 
we started with immortality as the goal to be reached. 
The two things point to the same result. The atmu is 
quit of birth, death and old age. This is immortality. 
It also becomes Brahma (Infinite Light). Neither the 
one aspect nor the other, once reached, ever disappears. 
It is therefore said to be avyaya (imperishable). All 
these aspects are referred to in the closing verse. 
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aan fe ofesseaqaeease J | 
ade a ee Gaerne a il 29 Il 


27. For lam the principal’ cause of one’s becom- 
ing Brahma, immortal and imperishable; of the 
attainment of never-ending” power; and of the bliss 
reached with single-minded * devotion. 


Saat 


, en 
7’ 
rs Wey 


. 
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' The meaning of the word pratishta. | 

>The expression used in the verse is never-ending 
dharma, and this refers to Bhakti-yoga; but as some fruits 
are mentioned at the beginning and end of the verse, this 
expression, also should refer to fruit, the cause being put 
for the effect. And this fruit is power; Chapter VIII 
refers to three fruits reached by Bhakti-yoqu, and two of 
them being mentioned here, the third must be intended. 

SLiterally, reached by the ekanti, 7.¢e., one who 
regards Ishvara as everything that he requires. Compare 
with verse 19 of Chapter VII. 

The devotion of such a person is towards Ishvara only, 
his goal and the means thereto being one only. 
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CHAPTER XV 


In this chapter [shvara’s aspects of immaneuce and 
transcendence are again dealt with. As a preliminary 
the atmas which are bound, and the aftmas which 


have become free, are first described : 


ATA AAs | 
RAGA AVGAA OETA | 
seaita Fa oft aed az 4 Azad Il 2 Il 


l. The Vedas describe an axvatha’ tree, which 
has its root above* and its boughs beneath, * which 
is imperishable,’ amd the leaves of which are the 


'Samsdra (cycle of births and deaths) is compared to 
the asvatha tree, the samsdra of an individual, not of the 
totality of bound «aémas ; for it is to be cut by the axe of 
non-attachment (see verse 3), and the non-attachment of 
one cannot end the samsdra of all. 


“To convey the idea that this is a peculiar tree 
unlike other trees. Its root is above, because the cycle of 
lives is started by Ishvara at the beginning of each 
world-age. 

“Each bough is a life in this world; the boughs are 
therefore below. 


*Imperishable ; for, until it is cut down by non-attach- 
ment, it goes on from life to life. 
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Vedic' hymns. Who knows ® this asvatha knows the 
Vedas. 
AIA TTA sar Yoga fassaaian: | 
ady Faresaqaedais Haqgqedify AIS II 
2. Its boughs shoot to heaven*® and sink to 
earth ; they are nourished * by the gunas, and sense- 
objects* are their tender leaves. Its hanging 
rootlets reaching the ground are actions wrought in 
the world of men; they bind® them again by ever- 


tightening bonds. 
qt WIAEAS AqGSeI Alea 4 Alea | aeofasr | 
aaa Actas tea fsrar il % Ih 


‘The Vedic hymns here are those whicl praise svarga 
(heaven-world), and point out the way toit. As the 
leaves nourish the tree, so do these hymns continue the 
samsara 

> Knows it as here described. e 

*Some boughs, 7.e., lives, are full of good deeds and 
point heavenward. Others are mere animal lives 
and are therefore said to sink to earth. 

*The whole samsdra obtains its nourishment from Vedic 
hymns; but each life is sustained by the gunas. Attach- 
ment to the gunas, 7.e., to their effects, is the cause of 
births. Compare with verse 22 of Chapter XIII. 
* Attachment to gunas breeds re-birth in good or evil 
wombs.” 

* As tender leaves springing onthe boughs make them 
pleasing objects, so do sense-objects, in quest of which the 
lives are spent, make them appear pleasant lives. 

*As the roots help to hold the tree in its place, so do 
actions bind men and keep them to this world. 
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3. The nature of the tree is not so’ perceived 
here? ; nor whence ° it springs, and how it must end ; 
nor on what it rests. With the strong axe of non- 
attachment cut down this asvatha, so deeply rooted, 


aa: 9é acaftarfitaed afenerar a fraafea aa: | 
aq ard qed oa aa: gata: Sear geet Al 


4. Then that goal * ‘should be sought, reaching 
which men do not return (to life on earth). Let 
appeal for help be made to that first * Person, from 
whom this ancient stream of attachments has flowed. 


faaianier faaaenarar seareafaar fafaararal: | 
eahqaml: Tagaaa saa: TAA 47 


5. Let them free ' themselves from the delusion 
of egoism, overcome the sin of attachments, and ever 


dwell on the atma. Sense-objects will then depart, 
. 


* As described in the two verses. 
> Among those in the cycle of births. 
> That its end is to be brought about by non-attachment ; 


that it commences afresh from attachment to gwnas, and 
that it rests on the thought that the body is the atma. 

* The atma in its true nature. 

° The meaning is that He who caused the attachment 
can alone break it. First, being the cause of the Universe. 

*Compare with verse 14 of Chapter VII. 

’ The first sentence in the translation describes Karma- 
yoga; the second seutence, the peace attained by it ; and 
the third sentence, the final result, first realisation, and 
eventually Lecoming Brahma (Infinite Light). 
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and the “opposites,” known as joy and grief, will 
leave them. ‘hey will see the afma vividly, and then 
reach that unchanging ! goal. 
4 agra Bat A AMF A TWAT: | 
aacat a faded aagla FeA AA & Il 
6. That (the atma), the sun does not light, nor 
the moon, nor the fire. ‘That Infinite Light, reaching 
which men do not return anymore, is Mine.” 
These six verses dealt with perfected atmas ; the 
next five verses describe those that remain bound : 


aegis Hiaasen Sada: Faas: | 


qacsercifeaaiin safest Tata Io It 
7. When the undying atma, remaining My pro- 
perty * indeed, takes on formin this world of living 
beings, it draws to itselt the five senses and the mind, 
from the store-house of prakrite.’ 


1The aima not being subject to change in its nature, 
the only change that can take plac@is in its consciousness, 
and this change will no longer happen. 

2 Because it is itself Light. It is dim at first, but 
becomes Infinite Light when it is watched and wor- 
shipped. 

3The atma continues to be the property of Ishvara, 
even after it attains perfection. 

* All the atmas are Ishvara’s, whether they are bound 
or have become free. Compare with verse 5 of Chapter 
Vil. 

5 The senses and the mind, being modifications of prakriti 
(matter), may be said to be a store-house from which 
each atma takes what it needs. The word prakriti is also 
understood to mean the body, in which the senses and the 
mind abide, 
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anit azarae TacRIAAAr: | 
neice dara aretearareaarl ll SI 
8. When the atma, the ruler of the senses and 
the mind, enters the body or goes out of it, it goes 
gathering them up, as the wind gathers scents from 


flower-beds. 
Ala Ag: eI a Ta FTA | 
afas aaa fasartaaa il & Il 


9, ar. eye, touch, taste and smell, using these 
and the mind also, the atma enjoys sense-objects. 


saiaed fg arf yard at Donfeary | 
faa arated qeatea araagy: il 2° Il 


10. Unenlightened * ones do not see the atma 
linked * to the gunas when it goes out, or comes in, 
or takes sense-enjoyment. But those see clearly who 
have the eye of knowledge. 


qaeal Uta eremeaaleqe._| 
FAASARAAA Fad TASB AA: I Lk Ul 


11. Those who strive with the eye of Yoga see 
the atma seated in the body; but undisciplined 


‘In these three verses are described the confinement of 
the bound atma in the body as in a prison-house, the pain 
attending its entry; its going out from it, and its 
enjoyment of sense-objects, while it remains in it; such 
enjoyment is mixed with pain as honey is mixed with 
poison. The next verse shows the cause of all these, the 
forgetfulness that the atma is Jshvara’s. 


* Linked to the body in which the gunas are manifested. 
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minds, strive as they may, do not discern, not having 
a mind capable of perception. 

In the next four verses the aspect of immanence is 
referred to, indicating that even matter, like the 
atma, is Ishvara’s property. 

yaad As STeTaadshaer | 
qaeaate Fara dash fate aR I ke Il 

12. The light in the sun, which lights all the 
world, the light in the moon, and the light in the 
fire, know all that as Mine. 


mafasa a sala SaaAeASTAT 
- qsonft alae: at: aTaT year TATA: I 23 I 


13. “I penetrate the earth, and support all beings 
with My power. Becoming the moon, I ‘nourish all 
plants with amrito. 

ae Sarat wear ora SEAT: | 
CONTaaa: Tae Aafsaz | 23 Il 

14. Becoming vital warmth, I enter the bodies of 
living beings, and with the outward and the inward 
breath digest their food of four kinds, 

aaa ae ae afafasi aa: cafaataacicd 3 | 
oq qarzda Fa Aareanacfaea AeA I ¢4 i 
15. I am seated in the heart’ of every one. 


From Me flow remembrance, knowledge, as well as 


) As his atma, 7.e., directing his movements. 
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inability to see. By all the Vedas I alone’ am 
indicated; | alone bestow* the fruits taught by the 
Vedas; [ alone know * the Vedas. 

In the remaining five verses the aspect of 
transcendence, the principal subject of this chapter, 
is dealt with : 


zifaal Gea Sr Avalat 7a = | 
at: aalfar yaa FeeqIsAt SoA Il %& Il 


16. ‘here ure in the world these two classes of 
persons, kshara and akshara. Kshara* are all beings 
that live; akshara® are those that are no longer 


linked to matter, and have regained their true nature. 


‘As Ishvara is in every person, the word, ~ which 
denotes thaé person, denotes [shvara chiefly. Thus the 
word, “Indra,” indicates not merely the lord of the 
Devas, but Ishvaro also, which is its principal meaning. 
Hence, every term used in the Vedas, like Indra, Varuna, 
Soma, etc., refers te Ishvara. 


* Hence, the fruits, believed to come from the hands of 
other Beings, are really bestowed by [shvara Himself. 


“The commentary adds: “One, who interprets the 
Vedas in @ way inconsistent with the Gita does not know 
the Vedas.” Why did Sri Krishna make this remark ? 
Did he anticipate that the Gita would be wrenched from 
its plain meaning to conform to traditional teaching ? 


*And are linked to matter. Though imperishable in 


their true nature, they are perishable through their bodies. 
Hence, they are called kshara. 


“In the case of those who have become perfect, even 
perishability of this kind has gone. They are referred to — 


in the first six verses of this chapter, and the kshara in 
the next five verses. 
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JAA: JOIecaHA: FAITE: | 
ay araararfaay fracas sat: || 89 Il 


17. But other than these is the Highest Person. 
He is called the Highest Ruler, who, pervading the 
three: worlds, sustains? and controls them, Himself 
remaining unchanged. 


WeACATHAANSEAATIALY ATTA: | 
HAISKA SR AT a aya: Fearaa: il Yo 


18. Because I dwell beyond kshara, and am 
Superior to akshara too, | am known as Purushottama 
in the Veda and in the Smritis.° 


ql WaaneeaS Safa FesraaL | 
a adfagata at aaaraa ara Il 22 II 


19. One, who with an unclouded mind knows Me 
thus as Purushottama, knows all,* and worships Me 
in every way.’ 


’ The three worlds are (i) matter; (ii) the atmas linked 
to matter ; and (iii) the atmas that have become free. 

2That which pervades, sustains and controls other 
things must be different from those that are pervaded, 
sustained and controlled. See para 8 (c) of the 
Introduction in the matter of Ishvara’s being unchanged. 

$ The meaning of word loka. 

* All that should be known as the means of reaching 
Ishvara. 

*In every mode of worship taught in the preceding 
chapters. 

16 
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afa Jaca arafhaath AaTs7a | 
Cassel Sen SHAHAA AA Il Xo Il 


20. Thus has been declared by Me this secret 
teaching. He who understands this has wisdom, and 


his task is done. 


EE Or 


CHAPTER XVIII 


Tye last three chapters amplified the instruction 
previously given under the head “truth”. Chapter 
XIII contrasted the atma with the body, and pointed 
out the relationship of one to the other. Chapter 
XIV stated what the gunas of the body are, how they 
bind one, and how they may be transcended. Chapter 
KV explained the relation of Ishvara to the world of 
matter and of spirit (atmas), and described how He 
transcends them. ‘The remaining three chapters deal 
with “action,” and teach in effect that it should be 
done without attachment of any kind. Of these, Chapter 
XVI divides men into two classes : these who will work 
with Ishvara and those who will not. The qualities 
of the first class are enumerated in the first three 
verses of the chapter. See para 40 of the Introduc- 
tion, in which they are classified and explained. The 
qualities of the other class are described at length in 
the remainder of the chapter. Chapter XVII takes 
sacrifice, gift and discipline as typical examples of 
actions enjoined by the Scriptures, and examines 
them as they are influenced by one or another of the 
gunas. See para 42 of the Introduction for the actions 
done under the influence of satva. These two 
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chapters are therefore omitted, and the last chapter 
is taken up. Arjuna inquires: 
aaa Jara | 
aaa aera) acatoarta afag7 | 
ana 4 ata garages il ¢ Ul 


1. L wish to know the true nature of Sanydsa, and 
of tyaga, too, separately (if they be different). 
Sri Krishna replies : 
AANA | 
ATA HAT As Seas Haat fag: | 
aaa Ager fast: Il X Al . 
2. Poets know sanyaisa to be the abandonment 
of acts springing out ot desire; the wise say that 
tyaga is the renunciation of the fruits of all actions. 
area aaateca A oreaetifann: | 
al 
qaalaag:ana 4 rsafafa araz il 2 Il 
3. Some say that action is sinful and must be 


given up; others hold that action like sacrifice, gift 
and discipline, should never be abandoned. 


faa soy A aa UPT ataaaa | 
ami fe ges fafaa: aeoaifaa: il 2 Il 
4. Hear My decision on this subject of renuncia- 
tion. Tyaga has been said to be of three ' kinds. 


} Renunciation of fruit, of attachment to the act, and 


of the doership. These should be renounced, while 
actions are being done. 
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AIAIAATAA F ASH HAA AA | 
mal aid aga oaatia aefifor il 4 II 
5. Sacrifice, gift, and discipline and similar 
actions should never be abandoned, but must indeed 
be done. Sacrifice, gift and discipline purify ' yogis. 
careaty J mal ae sacar Felt a | 
aaeardta A oy fafa aaaaaL Il & I 
6. These actions, like Yoga, should be done, 
abandoning attachment ° and the fruits. Such is my 
undoubted conviction. 
faa q aaa: HAT ATTA | 
. Mere ofteneaae: oiaifaa: te 
a 7. Abstaining from an action attached to one’s 
status is not right. Abstention from it from delusion ‘ 
is said to be tamasa (influenced by tamas). 


qrafacta IH ATARI | 
a Fea Usa Bi aa TKS SAA Ml < Il 


8. When one abstains from action, saying, this ° 
is painful, and influenced by fear of trouble to the 


1 Purify by neutralising the tendencies formed by 
actions of past lives, in so far as they oppose the ripening 
of Yoga. They should therefore be done while life lasts. 

: 2 The meaning implied by the word api (also). 
: 3 To the action as relating to the doer. 
* Actions performed without attachment purify. To 
regard them as leading to bondage is certainly delusion. 
5 The text has the word eva (only) here. The meaning 
1 «tended is that this is the only reason for the abstention, 
but not delusion, as in the other case. 
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body, his renunciation is r@jasa (influenced by rajas), 
and he does not win the fruit ' of renunciation. 
arafacra aca frre faaasaa | 
. > ae ~ 
qe BFA HS Ba a rT: arfeaqat Aa: WS It 
9. If one does an act proper to his status, without 
attachment, and without a longing for its fruits, 
saying? “It must be done,” the renunciation is 
considered to be satvica (influenced by satva). 
The next verse states the marks of one whose 
renunciation is sdtvica : 
4 2BAGS TA PAS ATIF | 
anf acaaafag tard free: il fo il 
10. One who is filled with satva has true percep- 
tion, is quit of doubts, and renounces in the true spirit, 


does not hate a bad act, and is not attached to a good 
one. 


a f& Rear seri wad aaivastsa: | 
aq aaah 4 arfiaetiaa | 22 I 


11. Wholly to abstain from action is not possible 
to one in the body. But he who renounces the fruit 
of action is said to be truly abstinent. 


afasts fist a fafaad Hao: He | 
waa 9 aq aeafeat aac il 22 Il 


* The attainment of jnina, z.e., realisation of the atma. 
* Being worship of Ishvara, the act by itself is an end. 


‘ 


ae 
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12. The fruit of action is threefold, desirable, 
undesirable, and a mixture of both desirable and 
undesirable. ‘To those who do not renounce, it comes 
in the lives to come; but never to those who 
renounce. 

The next five verses discuss the question who is the 
actor when an action is done : 


gaara aera! arco farsa F | 
aise Feed Giehifs fet sama ll ¢ 3 Il 


13. Hear from Me these five causes declared in 
the Sankhya system as necessary for the doing of all 
actions. 

: afysrd aa nal Ato a ahaa | 
Pras Irae th BATA TAAL | 8 Al, 

14. ‘The body, the atma, the five organs | of action, 

the prana, and I/shvara, the fifth in the list of 


causes. 
e e 
SEATS IA ITAA AT: | | 
capy at fata a aaa aes Fae: Il 84 Il 
15. Whatever work of body, tongue or mind, good 
or evil, a mortal begins, these five are its causes. 


1 Literally, instruments, each acting in its own way to 
bring about the action. 

2 By the term céshta (activity) prana is meant, the 
action being put for the actor. The activities of prana 
are fivefold, and as it supports the body, the atma and. 
the organs of action, they are different. The expression 
therefore means prana, the activities of which are many 
and different. 
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aaq afa Hales Has F 7: | 
qamndaiacaa a yeata gata: We Il 


16. This being so, whosoever for lack of know- 
ledge sees himself as the sole actor, does not see 
correctly. 

FA Meshal Aa afer 4 feocre | 
eeaisty a gdirara efea a faaera Il 2% II 


17. If one, holding’ aloof from the action and not 
linking ’® himself to the fruit, should slay yonder host, 
he does not slay and is not bound. 

In verses 18 to 44 certain things are examined 
with reference to the gunas, and the work appropriate” 
to each of the four great castes is described. Sri 
Krishna states that each person by doing his own 
work reaches the goal. Verses 45 to 58 deal with 
this subject, and form a kind of summary of the 
whole teaching: e 


=a ey Rnvafura: afafe saa az: | 
arated: fats aa festa a= || 24 II 


45. Whoso performs contentedly the work allotted 
to him, reaches the highest goal. Hear how one, 
being so content, reaches the goal. 


‘ And not thinking, “I do this action ”’. 


* This and the other element are secured by regarding 
Ishvara as the principal cause, and himself as a mere 
agent. 


6 eee 
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na: Safadarat Fa ates Ac | 
marr aaa fats faeaia aaa: | B® Il 
46. He reaches the goal, worshipping with his 
own work that Being, from whom all that! lives 
comes forth and by whow all this world is pervaded. 


Bae Saal fargo: Waaiceaafyard, | 
eat aa Faaraifa fafa || 89 Il 


47, Better is one’s own” work, though interior, 
than doing another’s work excellently, (for some * 
time). He will not reach samsara * (cycle of births), 
who does the work set to him by nature. 


aed mH aleag aarsaty a Ast | 
maven fe aor qAarfaftagan: | 8 Il 


48. Let no one give up his natural duty, though 
the doing of it is attended with trouble. For every 
work is beset with trouble, as every flame is wrapped 


in smoke. 


1 The term pravritti (movement) includes coming forth, 
living in the world and final dissolution. 

2 Sri Krishna apparently had to deal with the revolt 
of the lower castes and sought to reconcile them to their 
own condition. The view of the commentary that a 
comparison is made here between Karma-yoga and Jndna- 
yoga is untenable, as it is irrelevant at this place. 

3 ‘These words are added to show that another’s work 
cannot be continued for Jong. This is implied in the 
termination fa, in svanushtita. 

*The meaning of the term kilbisha (sin). The sin 
here is remaining in samsara. 
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aamdia: aaa faarca fanaege: | 
aaqeafate gai deareaarfansale Il 2e Il 


49. Let him, in doing his work, remain unattached 
to fruits of every kind; let his mind be wholly 
subdued; and let his yearning towards doership * 
depart. By this renunciation he will attain the 
higher * goal reached by Jna@na-yoya. 


fafé grat gar aa aaissaifa faara A |” 
anraaa Alea fast alaet Al Wz Il So Il 


50. Learn briefly from Me how one attaining this 
goal becomes Brahina ; to reach which is the highest 
step in realisation.’ 


gaa fear aril Jasscard fer = | 
seziaifaraieaaeal USA Az A Il 42 Il 


e 


’ Reference being made to non-attachment to fruit in 
the first term, doership is the only other thing to which 
yearning can point. 

These three expressions describe the elements which 
constitute Karma-yoga. 

2 The term aaishkarmya means Jndna-yoga. It yields 
two fruits, first, peace of mind and then, realisation of the 
atma. The latter is the goal referred to here, and is 
called Dhydna-yoga, in verse 52. 

® Realisation of the atma and becoming Brahma are 
parts of the same process, the former being the beginning 
and the latter the end. The former is called jndna in the 
verse, and the same word was used in verse 12, of Chapter 
XII, to indicate realisation of the atma. 


A 
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51. Let him revolve! in his mind full and clear 
knowledge of the true nature of the atma; let him 
restrain the mind with perseverence ; abandon 
proximity to sense-objects; and free himself from 
love and hate: 

fafa Seqrait AqaTRTAATAR: | 
TaN fea ara BAA: | 42 I 

52. Let him * sit in a retired place ; be sparing in 

diet ; and with speech, body and mind trained to 


obey, let him ever practise meditation, cultivating 
dispassion ; * 

HEE IS TT AT ATs iter | 

faq faa: Sed FeATA HeTA Il 43 II 


‘This verse enumerates four practices, which help 
ahyana (meditation), and they should apparently be gone 
through till the end is reached. For attachment to sense- 
objects, being very strong, should be neutralised by 
perception of the atma, equally strong. Compare with 
verses 20 and 21 of Chapter V. The first practice presup- 
poses finding pleasure only inthe atma, (Second quarter 
of verse 21.) The second practice is to restrain the mind 
from attaching itself to sense-objects. (First quarter of 
the same verse.) And the last practice is not to be elated 
on the coming of a good, and not to be depressed on the 
eoming of an evil. (First half of verse 20.) 

> These enumerate the conditions to be observed in 
connection with the dhyana (meditation). Only three are 
mentioned here; but the yogz should observe all the 
conditions enumerated in Chapter VI, verses 10-—17. 


° By dwelling on the evils attending on sense-enjoyment. 
(See verse 22 of Chapter V.) This should be added to 


the practices enumerated in verse 51 supra. 
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53. Finally, let him shake himself free from 
I-ness,' strength, pride, desire, anger and sense of 
possession. He will then attain peace,* and become 
fit to become Brahma. 


AYA: Taaca 4 arafa a areata | 
aa: ady yay aghh saa 971 Il 42 |I 


‘In this dhyina (meditation) there are two stages. 
The first is indicated by the words “ desire, anger, 
and sense of possession”. (See verse 23 of Chapter V). 
The yogt should eliminate desire and anger, so that no 
one may be injured thereby. And _ he should hold his 

ossessions in trust for all. He should thus indentify 
himself with humanity, by seeing himself-in all beings 
and all beings in himself. Verse 29, Chapter VI. 


The second stage is indicated by the words “ [-ness, 
strength and pride”. The first word refers to the thought 
“Tam independent of every one,” /shrara Himself not 
being excepted. The second word refers to the feeling : 
“ My strength, unaided, will suffice for doing anything. 
Pride springs from .this thought and this feeling. All 
these should be shaken off. The yogi will then feel] that 
he is one with J/shvara. He will be nirmama, v.e., he 
will not say: “this is mine.” He will hold everything 
in trust as Jshvara’s servant. Compare with verse 30 of 
Chapter VI. 


_*Compare with verse 26 of Chapter X{V. The 
“peace” referred to here is obtained by transcending the 
gunas. In one verse the means used is said to be Dhydana- 
yoga, and in the other Bhakti-yoga. They are one, the 
meditation being on the atma in its true nature as the 
goal, and on J/shvara as the means. The yog? may choose 
one of two ways, the way stated above, or he may 
meditate upon Ishvara, only, invested with the aspects of 
the atma which he wishes to attain ; Sri Krishna gives the 
palm to the latter method. 
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54. Becoming Brahma, he is' serene ; sorrows no 
more, desires no more ; he loves equally all that lives ; 
and loves Me intensely. . 


azar arafusiarfa arareaearfea aaa: | 
aal al acadl areal faara azarata Il 4% Il 


55. With this intense love, he knows Me clearly 
who and what lam. Knowing Me clearly, with that 
same love he then enters into Me. 

The teaching, imparted in verses 45 to 55 in regard 
to one’s duty set to him by his nature, is extended in 
the next verse to all other actions : 


aanaaty Far Hall ASAT: | 
aegaralzaiata aad GaAs Il 4% Il 


56. Let him ever doall actions, and not only * 
his duty, resting on* Me. By* My grace he will 
reach the goal, * eternal and unchanging. 


1This verse states the marks by which one may know 
that the yogi has become Brahma. Compare with verses 
7 to 9, of Chapter VI. These marks were found in one 
who had practised Karma-yoga with success ; but the yogt, 
who has become Brahma, has attained peace in perfection. 
He loves Ishvara only, and has no more sorrows and no 
more desires. He is therefore serene; and he has 
neither friend nor foe ; and he loves all equally. 


2 The meaning of the word apv. 
’ What this means is explained in the next verse. 
* From the context, the goal is that stated in verse 55. 
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Baar aaa af eae Ae: | 
afgarrariae afed: Fad 4a || 4 II 


57. In thought’ renounce all actions to Me, and 
seek to reach Me. Preserving this attitude, be ever 
with your mind upon Me, 


afra: saga, acmararahoare | 
ay Aranegrray Beas fatseata |) 4c Il 


58. With your mind on Me, by My grace you will 
overcome all impediments. 

Sri Krishna leaves it to Arjuna’s discretion to adopt 
His advice or not, adding the warning that his nature 
will eventually compel him to do what he may not be 
disposed to do: 

But if you trust to yourself, * and do not pay heed, 
you will perish. * 


ree 4 aicer fet ATR | 
reas aararares sefarcai frateala || 42 | 


59. If, relying on yourself you think “TI will not 
fight ”, and abstain from the fight, this determination 


‘Having finished His task, Sri Krishna gives His 
final advice to Arjuna. 


* The meaning of the word ahamkarat. Ahamkara is the 
thought of one that he himself, unaided, is able to 
discriminate. 


*Compare with verse 63, Chapter II, sane the note 
thereunder. 


~ ee 


pity, 


of yours will prove vain; your nature will spur 
you on to the fight. 


qarasta aleay frag: 4 BACT | 
aq veaft aaercattreaasht ad ll &o I 
60. What you do not wish to do, trom delusion, 


that will you do helplessly, bound by the promptings 
of your own nature. 


oat: aaaral eeasga fasta | 
aaaeaataia aeareata AAT Il &% Il 


61. The Ruler of All has mounted all beings on 
the wheel of the body, and living in their hearts, He 
makes them go round and round with the* help of 


attractive sense-objects. 


aaa AO 1s AAMAS AIA | 
aegarareaut aifea cara orceafe aaa Il & Il 


62. ‘Therefore with all your heart follow that same 


- Ruler’s advice. By His grace you will reach Supreme 


Peace, and the imperishable goal. 


1 Here comparison with the potter’s wheel is evidently 
intended. Jshvara is the potter; the bodies of men are 
the wheels ; and sense-objects are his rod. As the potter 
makes the wheels revolve, so does Ishvara make all 
beings runabout. He does not move them like a machine, 
but presents sense-objects before them, and in this man- 
ner directs them. Their freedom of will is not interfered 


with. 
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af a MART Yat AAT | 
Raza wea aq He ll G2 Il 


63. Thus has knowledge been imparted to you by 
Me, the mystery of mysteries. Carefully meditate on 
it, and do as you will. 

Sri Krishna teaches prapatti in the next three 
verses and brings His teaching to a close : 


aaa qa: Oy A ATH aa: | 
asisfa & zafafa aat aearfa a fea il Ge II 


64.- Listen again, and hear My last word regarding 
the greatest mystery of all. You are very dear to Me. 
I therefore speak what is good for you. 


aenaT aa ARAL AEs AI ARETE | 
aTaaate acy a ofa feist F 1&4 | 


65. Be with your! mind on Me; do this with love ; 
Serve Me; prostrate yourself before Me. So will you 


come to Me, This is true, [declare to you ; for you 
are dear to Me. 


aaaeqhass aah aco ae | 
Fe aT Baga Alera Ar aA: | GE II 
‘This the same as the first half of the closing verse of 


Chapter IX. It is repeated here in order to add to it 
instruction as to prapatty (verse 66). 


a Mi ry ae 
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P 66. Let go all’ the dharmas, and come to Me 
alone for help. 1 will free you from all difficulties. 
Do not grieve. 


oa Se oa | 
paneaty Or, 
iy 99 


1 The commentary understands this verse in two ways. 

First, as teaching renunciation of fruit and of doership; 

for the word tydga (renunciation) has been so explained 

in verse 9 of this chapter. One renounces an action by 
doing it, while renouncing its fruit, and by thinking that 

he himself is not the actor, and that the act itself is not 
his. In this view the word dharma means a means to 
perfection, and includes Karma-yoga and Bhakti-yoga. To 
go to Ishvara alone for help is to regard Him as the actor, 
as the Being adored, as the goal and as the means. The 
difficulties are those that bar the way to Ishvara, the 

s goal. 

: The second way in which this verse is explained is as 

recommending a means of overcoming the difticulties 

that prevent the commencement of Bhakti-yega. In this 
view the dharmas are the various rites prescribed for 

a overcoming them, and one may be filled with concern at 

_ \ the prospect of having todothem. To such an one the’ 

> advice is : “ Let go all the rites: come ‘i Me and look to Me 
alone for removing the difficulties and setting you on the 
_* way to Ishvara.” 

_. The verse may be understood ina third way, as explain- 
ed by later teachers. Prapatti is suggested in three places 
in the Gita for overcoming the attractiveness of sense- 
objects; and in this same verse for overcoming the 

: difficulties preventing the commencement of Bhakti-yoga. 

_ The principle is recognised that one, who feels himself 

unable to attain a goal, may appeal to Ishvara for help; 

q for He is both able and willing to help. What then is 

: the objection to one’s appealing to Jshvare, when he 

_ regards the scheme of evolution laid down as long and 

“arduous ? Arjuna did apparently so regard it, and it was 

~ necessary for Sri Krishna to console him. 
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